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FROM
THE
EDITORS

Dear Reader,
Welcome to the 2021 edition of AWE: A Woman’s Experience. Our team of
editors and our graphic designer, the authors and artists included in this
issue, and our advisor Dr. Marlene Esplin showed incredible adaptability
in working and collaborating entirely online during the continuation
of the COVID-19 pandemic. We are immensely proud of them for their
efforts. The optimism, effort, and dedication of each team member are
what made this edition of the journal possible.
Throughout our meetings, we felt honored to read many powerful,
raw, and authentic submissions. Although we could only accept a limited
number of them, we would like to personally thank all of the artists and
authors who shared their stories with us through their work. To say it
was a privilege to be entrusted with the vulnerable, artistic expressions of
their lived experiences would be an understatement. Each story’s worth
has magnificent, intrinsic value, as do each of the voices who share them
with us.
As always, the goal of AWE: A Woman’s Experience is, quite literally, to
share women’s experiences. Our hope is that this issue of the journal will
inspire you both with its contents and with its mission as you strive to listen ever more closely to the voices and perspectives of those around you.
May you also find the courage to share your own story with the world—
for it is our belief that each of us have so much to share. During such an
isolating time as this pandemic has been, we have an even greater need for
connection and authenticity. We are grateful to all of those here at BYU
who have taken steps toward that goal by sharing their work with us, and
we are grateful to you for your efforts to do likewise.
Gratefully,
Kayla Bach & Hannah Snarr
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Kaitlin Hoelzer

The Transformative
Female Body

Embodied Womanhood, Domestic Imagery, and Scriptural
Language in Mother’s Milk: Poems in Search of
Heavenly Mother by Rachel Hunt Steenblik

W

omen’s voices and experiences have often
been left out of Christian theological writing, but Rachel
Hunt Steenblik’s volume of poetry, Mother’s Milk: Poems in
Search of Heavenly Mother, foregrounds the female embodied experience of
childbearing while presenting a powerful representation of the feminine
divine and the religious authority, power, and presence that women in
Christianity, specifically in Mormonism, can claim. In the introduction
to Women, Writing, Theology: Transforming a Tradition of Exclusion, Emily
Holmes argues that writing, while often a tool of oppression by the dominant culture, is also a tool of liberation because it cannot be completely
controlled by the dominant group (4). Likewise, Subashish Bhattacharjee
and Girindra Narayan Ray assert, “women’s writing has consistently
challenged patriarchal norms by the simple act of creation independent
of male intervention” (2). Women’s theological writing specifically has
allowed women to access religious authority typically only given to men
in Christian structures, because writing about one’s personal experiences
with God conveys a certain authority regardless of gender (Holmes 6–9).
However, in order for works of women’s theological writing to have lasting impact they must deconstruct traditional authority structures, not
merely scramble for individual power in a system of domination. Women’s theological writing must illustrate a new pattern for claiming and
expressing authority that rests outside historically oppressive models.
Hunt Steenblik’s poems explore what connection with and knowledge of a feminine deity might look like, figuring God as a woman giving
birth and caring for children while speaking with (female) prophets and
orchestrating the redemption of humankind. Her work illustrates a new
pattern of claiming and expressing theological authority through the
depiction of women fulfilling traditionally feminine roles, which have
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historically been used as barriers to keep women from religious leadership, while also showing women as God, as prophets, and as recipients
of divine light. Thus, Hunt Steenblik’s poems revalue female religious
authority, power, and presence. (For the purposes of this paper, I use the
term “religious authority” primarily to refer to the authority that comes
from one’s personal connection with God, “religious power” to connote
institutional leadership roles, and “religious presence” to address women’s
visibility in their authority and power.)
Mother’s Milk uses embodied womanhood, domestic imagery, and
scriptural language to imagine female deity and prophets and thus break
down the traditional binary structure that separates female bodily experience from male religious authority, gesturing toward possibilities for
religious authority and knowledge rooted in the female body and experience. The deconstruction in which Mother’s Milk engages, questioning traditional binaries that set male and female, spirit and body, and reason and
emotion as opposites by depicting a deity that encompasses both sides of
the binary, allows Hunt Steenblik to claim her own religious authority
while offering similar authority and institutional power to other women
and putting women into scriptural narrative. Mother’s Milk re-imagines
women’s role in Christianity, bringing women into equal partnership
with men in religious spaces.

Poststructuralism and Binary Thinking in
Christianity
In order to understand how Hunt Steenblik reclaims female religious
authority, power, and presence by deconstructing binaries that have mandated women’s exclusion from these spaces, we must first articulate the
basics of poststructuralist theory. Jacques Derrida, perhaps the most wellknown post-structuralist, outlined the flaws of structuralism throughout
his work, arguing that the “center,” or what structuralism privileges as
the fixed origin of meaning, actually represents a paradox, because “while
it often appears to be within a particular structure of signification, it
simultaneously occupies an exterior position that allows it to operate and
control the structure” (Chow 197). The center is both within and outside
the structure. Thus, structures can be understood as arbitrary, rather than
natural or inherent. The opening of binary structures has vast implications.
Derrida notes that when the world is categorized in terms of dualistic differences, these differences are put into value systems, privileging one half
of an opposition over the other half (Williams 28). In other words, “usually
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one of the two terms in a relation of difference is given epistemological precedence and used as the criterion to determine the value of the other in a
hierarchical fashion” (Chow 197). Poststructuralism demonstrates that one
of the primary distortions that result from binary oppositional thinking
“has been the distortion of humanity as male and female into a dualism of
superiority and inferiority” that leads to women’s subordination (Ruether
165). Hélène Cixous, in her use of post-structuralism to develop a theory
of l’écriture féminine, or women’s writing, refers to this process of valuing
one side of a binary as inherently or naturally better than the other side as
“patriarchal binary thought,” also arguing that all systems of binaries lead
back to the male/female binary in which the female is lesser (Moi 102–3).
The damaging effects of binary oppositional thinking are foundational to patriarchal structures and can be clearly seen in major trends in
Christianity. Certainly, these generalizations are not true of all Christian
faiths; however, the basic sketch outlined by feminist theologian Rosemary
Radford Ruether in her book Sexism and God-Talk is useful to understand
the intersection between poststructuralist thought and trends in Christianity. Ruether argues that because the male has been privileged over the
female historically, Christian leadership has been, for the most part, male,
and Christian theology figures its God as male as well (194). Ruether notes
the implications of what she terms “male monotheism,” arguing that “male
monotheism reinforces the social hierarchy of patriarchal rule” (53). This
sets up a structure in which God is above men, who are in turn above
women. Thus, “Women no longer stand in direct relation to God; they
are connected to God secondarily, through the male” (53). When women
can reach God only through men, men are seen not only as representatives but also a representation of God, and women become “the image of
the lower, material nature” of humanity (54). Further, Ruether argues that
male monotheism splits reality between “transcendent Spirit (mind, ego)
and inferior and dependent physical nature,” associating women with the
physical and men with the spirit (54). Men come to represent reason, spirit,
and goodness while women are seen as irrational, carnal, and sin-prone
(94, 168, 195).
When Christian theology is based on a binary opposition between men
and women, further dualisms follow, splitting reality between mind/body
and reason/emotion. Women become associated with the term in the binary
pair that is determined to be inferior. Again, it is important to remember
that there are many Christian faiths that avoid the pitfalls of patriarchal
binary thought, and that these trends are generalizations. However, for
the most part, this binary has historically meant, in Christianity as well as
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other major social institutions, that men have not attached authority to
female voices (Moi 35), both leaving women out of theological discussion
and work as well as preventing them from claiming the authority needed
to join the spaces in which theology is formulated (Holmes 3).

Woman as Religious Authority
French literary theorists Cixous, Irigaray, Kristeva, and Wittig developed
the concept of “l’écriture féminine,” or “women’s writing,” to describe
writing that subverts the patriarchal binary structures described above.
Male domination of binary oppositional structures—specifically in
Christianity—has made women “the Other” in opposition to men, turning them from agents into objects (Moi 90). Thus, a poststructuralist
philosophy is essential to a theory of women’s writing as a way to break
out of the limited roles in which women have been contained. While the
particularities of each theorist’s work on l’écriture féminine invariably
differ and cannot be covered in the scope of this paper, these theorists
all work from the basic premise that the female body opposes itself to
male cultural domination (Jones 252) and that a focus on the female body
exposes the false dichotomies between male/female, mind/body, and reason/emotion that are replicated throughout patriarchal social structures
(Crowder 141).
Hunt Steenblik’s poetry and her context as a Mormon woman fit into
this definition of poststructuralist women’s writing. The general Christian tendency to devalue the body as inferior and sinful, as well as to associate the susceptibility to the body’s passions with women in particular
as outlined by Ruether, continues in Mormonism. The Christian religion
to which Hunt Steenblik belongs teaches that the body is important to
God’s plan, the body is generally regarded as something to be mastered,
continuing older Christian traditions that privilege the mind and spirit
above the body. Mormonism sees the body as part of the soul and believes
in an embodied God, but religious scholar Aaron S. Reeves argues that
this premise has not been fully realized, noting that earlier positive teachings about the body have become less common as leaders emphasize that
the fall of Adam and Eve led to a body that is unredeemed, weak, and
susceptible to temptation (145, 149).
The focus on the body as eventually eternal but currently flawed is seen
in common interpretations of the Book of Mormon, part of Mormonism’s
scriptural canon, that focus on the idea that redemption includes triumph
over the “carnal” nature of the body to a spiritual state and that God’s
8 | A WOMAN'S EXPERIENCE

influence helps people reject the body’s passions (Volluz 154–58). Therefore, despite belief in an embodied God and that the body is part of the
soul, these teachings and interpretations engender a theology in which
the body and the spirit are currently opposed, and will only be reconciled
once the body has been sufficiently mastered or improved by the spirit’s
influence (Reeves 147–51, 153–63). Mormon theology does not specifically
label women as more bodily and thus more sinful, but in a society shaped
by binary thinking, devaluing the body as lesser than the mind means that
often, in Mormon culture, women are associated with the body because
gender is mapped to binary oppositions. Further, because Mormon spiritual leadership is mostly male, men become implicitly associated with
spirituality, which in turn, due to binary structures that shape societal
thought, connects women to the body and excludes them from positions
of authority. For example, the common Mormon understanding that the
female equivalent of the all-male Mormon priesthood is motherhood
(Farnsworth 166–68) is directly related to the lasting cultural foundation
that associates men with spirituality and women with the body, because
motherhood is generally an embodied experience. In contrast to both
Christianity’s harmful connection of women and the “inferior” body and
Mormonism’s complex but often disdainful attitude toward the body,
Hunt Steenblik uses embodied womanhood as a metaphor for God,
allowing a deconstruction of the patriarchal binaries that separate the
female body from traditional conceptions of God and God-given authority. Hunt Steenblik uses the female body as a site of special revelation and
makes woman the subject rather than the “Other” in her writing. Thus,
Mother’s Milk conceptualizes a form of religious authority that validates
embodied experience, allowing both bodily and spiritual experiences to
confer the authority to know and speak about God, regardless of gender.
In Mother’s Milk, we see these themes strongly in the poems “Postpartum” and “The Morning Søren Was Born,” both of which deconstruct the
binary between male religious authority and female bodily experience by
depicting revelation that is rooted in the female body during and just
after giving birth. That Hunt Steenblik chooses birth as the subject of
each of these poems is significant, as birth has often been seen in traditional Christian theology as an example of women’s “bodily . . . inferior,
sin-prone self,” a fact that precludes women from religious authority
(Ruether 95–97). However, Hunt Steenblik’s use of embodied womanhood
as a metaphor for God allows her to claim religious authority from—not
in spite of—her female identity. Both poems discuss “the Mother,” using
capitalization to set up the metaphor of God as an embodied woman.
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The capitalization, which occurs throughout the volume, signals a larger
and more important mother than one woman giving birth, connecting
motherhood and Godhood. “Postpartum” begins, “After creation / the
Mother knew” (Hunt Steenblik 53, lines 1–2), connecting the creation of
the world by God to physical birth through the juxtaposition of the title
and the first line. The contrast between the title and the first line sets up
the metaphor of the poem and the book: that God is an embodied woman.
Similarly, in “The Morning Søren Was Born,” Hunt Steenblik writes, “I
heard the Mother’s / birth cries” (93, lines 1–2), again establishing a scene
in which God is an embodied woman giving birth.
The metaphor of God as an embodied woman, as seen in the connection between the title and the first line of “Postpartum” as well as
its capitalization of “Mother,” suggests that women, particularly those
who have given birth, have authority to speak about God. Further, in
“Postpartum,” the act of creation results in knowledge, thus reinforcing
the idea that women’s embodied experiences can be a revelatory process
that brings women close to God. This idea directly opposes the historical
religious notion that reason and understanding must be separated from
the body and that men—because of their separation from the body—are
more suited to spirituality (Ruether 54) by depicting an embodied experience as a form of connection to God. Thus, “Postpartum” contributes to
the deconstruction of the binary between male religious authority and
female bodily experience through its connection between God’s actions
and women’s experiences giving birth, demonstrating that embodiment,
rather than a detriment to spirituality, is a way to connect with God and
something that bestows religious authority. The poem continues, “The
emptiness / that comes after fullness, / the softness that remains / for
a long time” (lines 3–6). These lines depict Hunt Steenblik’s experience
after giving birth, reiterating the metaphor of Godhood as embodied
womanhood, and further developing the idea that the female bodily
experience can be a revelatory process. It is Hunt Steenblik’s own experience with the “emptiness” and “softness” after birth that gives her further
understanding of God.
Finally, lines 3–6 of “Postpartum” present a view of opposites that
are contained within a single body, destabilizing the validity of a structure built upon binary oppositions. The final lines of the poem oppose
“emptiness” and “fullness,” “softness” and hardness, the joy and “sorrow”
of creation. That these conflicting emotions and physical attributes can
exist in one person argues against the false dichotomy set up by patriarchal binary thinking. If one person can experience both emptiness and
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fullness, softness and hardness, joy and sorrow without valuing one above
the other, a system built on strict binary oppositions becomes suspect.
“Postpartum” opens the possibility of a religious experience that does not
set male and female, mind and body as oppositional and hierarchical, promoting instead an experiential and bodily view of revelation and religious
authority that does not use gender or embodiment to preclude one group
from religious authority.
Hunt Steenblik’s “The Morning Søren Was Born” again uses the metaphor of God as an embodied woman, resisting the binary that separates
female experience from religious authority by depicting a female embodied experience that leads to religious knowledge and asserting her own
experiential authority. Hunt Steenblik writes, “I heard the Mother’s /
birth cries / from my / own / mouth” (93, lines 1–5). In this poem, Hunt
Steenblik connects to God by hearing God’s “birth cries” through her
own childbearing, experiencing what God has experienced. “The Morning
Søren Was Born” shows the way the female experience mirrors God’s experience. This rhetorical move paints Hunt Steenblik—and all women—as
representatives of God, granting religious authority. Men have claimed
their religious authority on the basis that God is male, and therefore men
are God’s representatives (Ruether 53–54). If God can be figured as female
and found in the female embodied experience, Hunt Steenblik argues,
women can be God’s representatives and leaders, too.
“Postpartum” and “The Morning Søren Was Born”’ take as their
primary subject the experience of childbirth and motherhood. Historically, Christianity has seen birth as evidence of women’s inferiority
due to Eve’s sin, and in some aspects of Mormon theology, motherhood
is figured as a counterpart to male religious authority through the
priesthood (Farnsworth 166–68). Hunt Steenblik rejects the idea that
childbirth and motherhood preclude or exempt women from religious
authority and instead turns the female embodied experience into a
revelatory and transcendent experience that actually bestows religious
authority. While narratives about the inferiority and punishment of
women make them “the Other’’ in binary opposition with men, Hunt
Steenblik narrates how childbirth brings knowledge of and closeness to
God and makes women the subject of the story, restoring their authority
to know, learn, speak, and teach about God. Hunt Steenblik’s emphasis on the embodied female experience as a metaphor for God deconstructs the separation between body and revelation, demonstrating the
false nature of this duality by showing that embodied experience can
lead to connection with God, thus allowing women to reclaim bodily
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experience and insist on religious authority alongside men. In Hunt
Steenblik’s work, the body is not an obstacle to religious authority but
rather an asset. Thus, women can both embrace their embodied selves
and claim religious authority. She does not seek, however, to reverse
binary structures and place women on top instead of men, but to open
different possibilities for our understanding of God’s nature, such as
seeing God as an embodied woman rather than as solely male, and validating the many different ways in which people connect with and learn
of God, whether through their bodies or their minds. These different
possibilities release women from the negative association with the body
while also not requiring that they bend to the assumptions of society
and reject the body as prohibitive of connection with God, freeing religious authority from limiting binary structures.

Resisting Gender Essentialism
The theory of l’écriture féminine has been criticized for its gender essentialist tendencies (Crowder 132, 136; Jones 252–55; Moi 109, 146–48).
Particularly in the writings of Cixous we see a tendency to ascribe gender
difference to biological difference (Crowder 137), and as French feminist
literary theorists like Cixous, Kristeva, and Irigaray position the female
body as the source for “women’s writing,” they run the risk of upholding
the systems that perpetuate the male/female binary and lending biological inherence to social and cultural differences between men and women
(Jones 252–55). Monique Wittig’s work on l’écriture féminine emphasizes
the need to avoid perpetuating or replicating the false male/female duality while focusing on women’s experiences (Crowder 118–20). She writes,
“Our first task . . . is to thoroughly dissociate ‘women’ (the class within
which we fight) and ‘woman,’ the myth” (Jones 257). This is the approach
through which we must see Hunt Steenblik’s work—not as a bid to subjugate men and reverse patriarchal society, but as an effort to remove
domination in all forms.
Throughout Mother’s Milk, Hunt Steenblik resists merely reversing
patriarchy into a system of female domination and avoids representing womanhood as something inherently tied to biology. While the
majority of her poems use the metaphor of God as an embodied woman,
the purpose of this technique is to validate the body as a foundation
of knowledge rather than something that needs to be overcome, not to
represent biological motherhood as something required either for true
womanhood or true religious authority. Hunt Steenblik’s work utilizes
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pregnancy and birth as metaphors for God to combat the separation of
the body and the mind in which the mind is privileged as a more valid
way of knowing, not to argue that the body should be privileged over the
mind instead. The poems “Crack, II” and “As She Is” demonstrate Hunt
Steenblik’s resistance to replicating unjust systems of power through
their universalizing language. “Crack, II” reminds us, “She is everywhere”
(123, line 2). Hunt Steenblik’s use of the word “everywhere” helps readers
resist the temptation to simply flip the common ideas about God and
tie God inherently to physical childbirth by signaling that God can be
found in every place and every person. “As She Is” states of God, “We
shall be like Her / for we shall see Her / as She is” (135, lines 2–4). Hunt
Steenblik’s use of the pronoun “we” throughout the poem includes all
readers and universalizes the poem. She does not say that only those
who have given birth, or who have uteruses, or who fit within cultural
gender roles will be like and see God, she writes that we will all be like
God; Hunt She does not imply that any major changes are needed to “be
like Her,” suggesting that the multiplicity of humanity, with our various
personalities, interests, and experiences, is reflected in God.
Though the central metaphor of the book is grounded in embodied
womanhood, the God in Mother’s Milk is described in a wide variety of
ways. She is described in many vocations, such as a linguist, an author, an
astronomer, a potter, and a weaver (87, 44, 99, 48), has dynamic personality traits—loud and quiet, calm and stormy, and wise (57, 79, 58)—and is
found in all the elements of the natural and human-made world, including fireworks, the ocean, a bear, the moon, a bird, music, trees, a temple,
and the wind (131, 35, 78–79, 75, 29, 11, 90, 114, 141, 69, 73, 80, 68, 80).
Hunt Steenblik ascribes all these traits and vocations to God, expanding
our definition of God and of what women can be beyond the traditional
male/female binary. By incorporating a plurality of representations, Hunt
Steenblik’s depiction of God manifests the both/and mentality that poststructuralist theories of women’s writing need in order to be truly effective in deconstructing the patriarchal binaries that ensure one group’s
superiority over another. Without such plurality, writers and theorists
run the risk of simply creating a different binary structure, instead of
rejecting binaries altogether. While Hunt Steenblik uses embodied womanhood as a tool to demonstrate the invalidity of binary structures, she
does not set womanhood and domesticity as the new privileged half of the
binary. Rather, she uses embodied womanhood, domestic imagery, and
scriptural language to allow both women and men to embrace the religious authority that comes from knowledge about God, a knowledge that
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can come from both sides of the binary, from the mind and from the body,
from traditionally male experiences and from conventionally female ones.
Thus, Hunt Steenblik seeks to change how readers think about religious
authority.

Transforming the Nature of Power
Cixous notes that women’s writing is not necessarily linked to the sex or
gender of the writer in question, but rather the type of writing. “Feminine”
writing is writing that seeks to undermine the dualistic thinking that
comes from structures defined by opposition, because such thinking results
in one group becoming lesser than the dominant group (Moi 106–07). The
poems of Mother’s Milk use embodied womanhood as a metaphor for God
as a way to demonstrate the falseness of this binary thinking and to show
that the religious authority bestowed by embodied experiences facilitates
a connection with and knowledge about God. However, the binary thinking that has become entwined with Christianity, including Mormonism,
cannot be deconstructed by merely recognizing women’s knowledge
about God. That knowledge must be translated into the ability to lead,
to hold institutional religious power. Hunt Steenblik’s l’écriture féminine
continues to break down binaries that separate male and female, reason
and emotion, and body and spirit by presenting the dual role of prophet,
a position only held by men in the Mormon tradition (as well as in most
Christian traditions), and mother, a position Mormon women are often
told obviates the need for institutional church authority (Farnsworth
166–68), placing revelatory power alongside her identity as a woman
and her experiences with the domestic. This juxtaposition forces readers
to reconsider what “prophet” and “God” really mean, allowing them to
separate these roles from their traditional gender categorizations and the
traditional patriarchal conceptions of power associated with them.
Domestic life is a connecting theme throughout Mother’s Milk. The focus
on the domestic links the roles and realms typically assigned to women
with Godhood, breaking down the theological construction of God and
God’s prophets and leaders as necessarily male. It is not controversial to
note that, particularly after the Industrial Revolution precipitated what
modern scholars call the Cult of True Womanhood, women have often
been limited to the domestic sphere, seen as defenseless and in need of
protection against the world of business and political leadership (Boydston 142–44). Mormonism arose during the nineteenth century, when this
romanticized view of women as the “Angel of the Hearth” was at its peak,
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and it is understandably marked by the culture in which it grew. Mormons have sacralized traditional gender roles, painting women’s role as
“birther and follower” and men’s role as “provider and ruler” as God-given
(Kline 193). These roles are justified by “women being described by Church
leaders as inherently nurturing, loving, sympathetic, spiritual, and kind”
(193). Women’s most divine role in Mormonism is mother, while the primary role for men is “leader and priesthood holder,” and while neither is
explicitly categorized as superior, this view sets up a God-given structure
in which women are associated with nurture and men with leadership
(194–96). Thus, in order to fulfill their spiritual potential, women must
not concern themselves with power and leadership and instead focus on
their children. However, this worldview assumes the inherence of a dualistic split between male and female natures and the need to assign roles
accordingly.
Rather than replicate the separation between conventional female
roles and male religious authority by depicting herself reflecting in isolation in order to learn about God, Hunt Steenblik uses her domestic
experiences as a way to connect with God, similar to her use of embodied
womanhood as a metaphor for God. For example, in the poems “Mother
Tongue” and “Veil,” Hunt Steenblik associates raising her daughter, Cora,
with how God might interact with her. In “Mother Tongue,” she writes,
“Cora sticks her fingers / in my mouth, to learn / my language” (33, lines
1–3). “Veil” opens, “When my daughter cried / for me as I showered, / I
gave her soft words” (124, lines 1–3). After illustrating an experience with
her daughter, Hunt Steenblik then carefully links these events with God’s
nature. “Mother Tongue” finishes with Hunt Steenblik asking, “Did I do
this / with my Mother?” (lines 5–6). “Veil” recounts the reassurance Hunt
Steenblik gave her crying daughter—“I’m right here. / I’m just on the
other side / of the curtain” (lines 4–6)—before finishing, “And suddenly,
/ I knew my Mother / was” (lines 7–9). These epiphanies about God are
explicitly connected to domestic life, demonstrating the false nature of
the traditional split between womanhood, associated with the domestic,
and manhood, associated with leadership. Hunt Steenblik and the God
she portrays embody both domestic care and religious leadership.
The lack of space between the domestic experience and the epiphany depicts the revelatory nature of domestic life. The lines containing
realization/revelation about God come directly after the lines describing Hunt Steenblik’s interactions with her daughter, without a stanza
break to separate the different ideas. This further entangles the domestic
sphere and religious authority, making it clear that these two things are
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not mutually exclusive, nor is Hunt Steenblik retiring to a space separate
from her domestic life to learn about and connect with God. Rather, her
knowledge of God comes directly from her domestic life. The single-stanza
structure of these two poems illustrates the merging of the two sides of
the traditional split between domestic care and religious leadership.
However, Hunt Steenblik does not only demonstrate female religious
authority in terms of knowledge about God throughout Mother’s Milk.
She also translates that authority into religious power, destabilizing the
masculinity of God and using her experiences in the traditionally-female
domestic role to deconstruct the false separation between women and
religious leadership. Hunt Steenblik aligns herself—a woman—with
prophets of the Bible as well as contemporary Mormon prophets in her
poems “My First Article of Faith” and “Holy Places.” Christianity has been
historically male-dominated, denying women leadership for centuries
(Ruether 194). In Mormonism, only men hold the authority from God to
lead general church organizations, and thus, only men can be appointed
to the highest levels of leadership (Terry 4–11). As discussed earlier, leadership in the Mormon church is often seen as a male God-given role that
corresponds to women’s role as mothers (Kline 198; Farnsworth 166–68).
While many women do hold leadership roles at all levels in the Mormon
organization, women “do not actually have the [office of the] priesthood,
an abstract authority that is bestowed only on men and boys” (Terry
17–19). While it may seem that Hunt Steenblik embraces the role Mormon
culture has assigned to her, her focus on the domestic serves a larger purpose. When we juxtapose domestic experiences, which provide their own
connection with God, with Hunt Steenblik’s poems that position her as
religious leader, Mother’s Milk clearly disavows the dualistic split between
female experience and male authority and fully integrates womanhood, as
portrayed through embodied experience and domestic imagery, alongside
religious authority.
For example, Joseph Smith, who translated the Book of Mormon
and established the Mormon religion, wrote thirteen Articles of Faith
explaining Mormon Christianity to the world. These are well known by
members of the Mormon faith today and have been canonized as part of
Mormon scripture. Hunt Steenblik’s “My First Article of Faith” tweaks
the well-known aphorism, associating it with the prophet Joseph Smith
and his ethos in the Mormon community. The original version of the First
Article of Faith reads, “We believe in God, the Eternal Father, and in His
Son, Jesus Christ, and in the Holy Ghost” (Articles of Faith 1:1). Hunt
Steenblik’s changes to this sentence, along with her versification, bring
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a new meaning to light. The poem begins, “I believe in God the Eternal /
Father and Mother / and in their Son” (132 lines 1–3), adding “and Mother”
and referring to Christ as “their Son” rather than using the male possessive pronoun that Smith employs. These changes bring to the surface a
broader understanding of God by recognizing a female deity figure who
is equal with and involved alongside the traditional male God, and a more
expansive idea of who can exercise religious leadership by positioning
Hunt Steenblik as a prophetic teacher. Hunt Steenblik claims the ethos
of a prophet by using the words of Joseph Smith and by teaching further
doctrine about God.
Hunt Steenblik also uses the line break between the first two lines of “My
First Article of Faith” in order to broaden readers’ understanding of God,
cementing her prophetic status with concrete teaching. The first two lines
read, “I believe in God the Eternal / Father and Mother” (lines 1–2), splitting
the introduction of God from further descriptions of God. While Smith’s version presents “God the Eternal Father” as one noun, Hunt Steenblik’s poem
uses the line break to split apart God and the question of gender, separating
the roles God plays as “Father and Mother” from God’s identity as “the Eternal.” This separation allows readers to understand God’s identity and power
isolated from the socially constructed gender norms with which parenthood
is laden. That Hunt Steenblik strays from the typical Mormon conception
of God indicates her prophetic role. In “My First Article of Faith,” not only
does she clearly align herself with perhaps the most-celebrated prophet of
Mormon history, Hunt Steenblik leverages that association alongside her
own teaching to fully claim religious leadership for herself and other women.
Similarly, in Hunt Steenblik’s “Holy Places,” she uses the scriptural
metaphor of going to a mountain to commune with God to depict herself spending time with a feminine Deity, again positioning herself as a
prophet. Mountains are central to the stories of the Bible: Moses received
his call and the ten commandments from God on Mount Sinai, Abraham was asked to sacrifice his son and Solomon built the first temple
on Mount Moriah, and Jesus first taught his disciples on the Mount of
Olives (Green 159). Well-known Book of Mormon prophets also spent
time in the mountains in order to commune with God (1 Nephi 11:1, 17:7,
18:3; 2 Nephi 4:25; Ether 3:1, 4:1, 6:2). Like these scriptural prophets, Hunt
Steenblik writes, “We climbed to / the mountain top, / She and I, / and
sat awhile” (140, lines 1–4). As in earlier poems, the capitalization of “She”
helps readers understand that Hunt Steenblik is talking about God. That
she and God are spending time together on “the mountain top” connects
Hunt Steenblik and her work with the scriptural prophets mentioned
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earlier, giving her the right to claim religious leadership like scriptural
prophets did, regardless of her gender. Further, the use of the plural personal pronoun “we” articulates that Hunt Steenblik and God are working
together. Hunt Steenblik is the modern-day prophet learning from God
in the mountains and returning to assert her religious power despite the
limitations Mormonism places on female leadership.
The juxtaposition of these two roles, the conventional mother and the
new prophet, is key in understanding the deconstruction Mother’s Milk
accomplishes. Hunt Steenblik positions herself as “both” on every page. To
write a section about her prophetic role and then a section about motherhood would be to replicate the patriarchal binary that already separates
these two roles. Instead, each page contains records of Hunt Steenblik’s
domestic experiences and her revelation and teaching, demonstrating
through the structure of the book the invalidity of the dualistic thinking that has informed the exclusion of women from religious leadership.
Further, Hunt Steenblik’s mingling of domestic relationships with her
prophetic power enacts a new model of religious leadership. Rather than
institute a new version of religious hierarchy, Hunt Steenblik recurs to a
communal model for relating to God and exercising religious leadership,
doing away with the binaries that have supported the hierarchical model
for so long.

Putting Women in Scripture
As Holmes and Bhattacharjee et al. note, writing is used as a tool of
patriarchal power structures, but it is not inherently patriarchal.
Similarly, Kristeva articulates this nuance in her conception of l’écriture féminine. She asserts that cultures give language its context, and
therefore its sexism or lack thereof. Writing is productive, according
to Kristeva, and we can get more out of it than what we put in (Moi
156–57). Therefore, when women have the freedom to express their stories and make their own meaning out of their experiences, language can
be used to shift society away from the binaries that have resulted in male
being privileged over female, reason privileged over emotion, and mind
privileged over body. Elisabeth Schüssler Fiorenza, a prominent feminist
Biblical scholar, articulates the liberatory potential that even historically
patriarchal texts like the Bible have, arguing that while the Bible has
“often inculcated patriarchal . . . (e.g., lord, slave-master, father, elite
male domination) values and visions,” we need not simply disregard the
Bible, but can learn “new ways of reading the Bible in order to prevent
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Biblical knowledge from continuing to be produced in the interest of
domination and injustice” (1, 89).
Hunt Steenblik’s project of deconstruction, which validates female
religious authority by revaluing female embodied experience and restores
female religious leadership by demonstrating the illegitimacy of the
priesthood/motherhood binary, ultimately allows the freedom to remake
religious narratives so they are inclusive of women and, in poems like
“Genesis” and “The Spirit of Eliza,” facilitates a new reading of the Bible.
In a cyclical pattern, female religious authority and leadership grants the
right to rewrite religious narratives, and this rewriting serves to further
affirm female religious authority and leadership. In each of these poems,
Hunt Steenblik draws on well-known scriptural language and stories,
but subverts the expectation the familiar language evokes and uses it
to foreground feminine deity and prophets, putting female experience
into sacred text, thus liberating women to claim the religious authority,
power, and presence Mother’s Milk demonstrates is theirs.
The poem “Genesis” plays on the King James Version (KJV) of Genesis
1:26–27, using unexpected substitutions to the familiar passage of scripture
to bring the arbitrary nature of the male default to light as well as suggest
a more egalitarian and democratic view of humanity’s creation. The poem
begins, “And God said, Let us / make woman in / our image” (50, lines
1–3), substituting “woman” for the word “man” as used in the KJV. Additionally, Hunt Steenblik reverses the typical phrase “male and female,”
writing, “female and male / created She them” (lines 9–10). These reversals
are jarring, especially when the rest of the text is so familiar to a Christian
audience; they subvert the expected phrasing and force the reader to slow
down, calling attention to themselves. With focused attention comes the
realization that using the word “man” to mean humanity is expected, illuminating the male default that pervades much of religious writing.
“Genesis” does not merely call attention to the male default that
has left women out of religious authority and leadership. It also works
against that default, asserting female presence in Christianity. While
traditional Christian theology has always asserted that both men and
women are created in the image of God, Ruether aptly notes that this
belief “has tended to become obscured by a second tendency to correlate femaleness with the lower part of human nature . . . femaleness
also becomes linked with the sin-prone part of the self” (93). Because
Mormonism does not view Eve negatively, women generally escape this
association with lower bodily categories (Kline 186). However, this does
not mean that Mormonism escapes the binary thinking that separates
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male/female along with mind/body and reason/emotion. Mormon leaders tend to elevate women as more naturally spiritual than men but
also assert that leadership has been assigned to men by God, failing
to counteract women’s ultimate subordination to men (Kline 188–92).
Hunt Steenblik’s substitution of “woman” for “man” in the first few lines
of “Genesis” counters the Christian theological amnesia that associates
women with sin by making it clear that woman is imago Dei just as
much as man, reminding readers of female presence and participation in
Mormonism and other Christian traditions.
Further, this assertion resists the notion that God has assigned religious leadership and authority to one gender. “Genesis” reiterates women’s participation in the image of God, and their religious authority and
right to religious leadership because of such, through further substitutions. Hunt Steenblik writes, “God created women in / Her own image”
(lines 5–6), using the plural “women” instead of the singular “woman” that
is expected when she begins to substitute “woman” for Genesis 1:26–27’s
use of “man.” This choice may seem small—it is, after all, merely the difference of a single letter—but its implications are vast and liberatory.
With the use of the plural, Hunt Steenblik argues that all women are
imago Dei, not just a paradigmatic Eve figure described in the Biblical
creation story, placing all women at the center of this religious narrative
and indicating that female religious authority and leadership are just as
valid as the leadership men have exercised for centuries.
“The Spirit of Eliza” works in a similar way to “Genesis,” using a familiar scripture with gender-bent substitutions to question why religious
leadership has been so male-dominated historically and to suggest that
righting gender relations is a key part of the Church’s work. “The Spirit
of Eliza” uses Malachi 4:5–6 as its inspiration, an eschatological prophecy
in which Elijah appears as a messenger to “reinforce and restore the covenant” (Davis 102); in other words, Malachi sees Elijah’s work as necessary
before God can come. Elijah “will restore people to God by reforming
their bad behavior” (Davis 104). In Hunt Steenblik’s version, the messenger is a woman—“Eliza the Prophetess” (96, line 1). That the eschatological
messenger is identified as female serves a similar purpose to the substituting of female for male in “Genesis.” The substitution renews female
presence in religious narratives. Met with this unexpected turn, readers
slow down and ask themselves why women are not typically identified
as prophets and whether there is something inherent about women that
makes them incapable of religious leadership in the highest offices.
It is important also to note the tense of these lines. In this poem,
“Eliza the Prophetess” has already come and “turned / . . . the hearts of
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the children / to their Mother” (lines 2, 5–6). In Mormon tradition, Malachi’s prophecy about Elijah was fulfilled “when Elijah appeared to Joseph
Smith in the Kirtland Temple,” restoring Godly power to seal families
together for eternity (“The Great” 226, 228). Hunt Steenblik’s poem mirrors this belief, but refers to a different messenger. The name Eliza is not
merely a female analogue for Elijah. When we note the tense of the lines
alongside its focus on the feminine divine, we can recognize it as a reference to Eliza R. Snow, who was one of the first Mormons to write about a
female Deity. Snow was an extremely influential leader and public figure
in early Mormonism, was married to two Mormon prophets and sister to
a third, and was an advocate for women’s spiritual capabilities (Mulvay
253–54). The third verse of Snow’s hymn “O My Father” states, “In the
heavens are parents single? / No, the thought makes reason stare! / Truth
is reason; truth eternal / Tells me I’ve a mother there.” Therefore, in Hunt
Steenblik’s version of Malachi 4:5–6, a necessary step toward the eventual redemption of the world is recognizing the imago Dei of women—
their presence and participation in Christian traditions—as well as their
potential for religious authority and leadership. The “Mother” to which
we, “the children,” must turn is the feminine divine, yes, but in light of
Hunt Steenblik’s larger project, it is also the unrecognized and undervalued female authority in the Mormon church today. According to the
poem, without a righting of the gender relations in the church so that
women’s authority, leadership, and presence are recognized, we cannot
move toward a redeemed world.

Conclusion
Hunt Steenblik uses embodied womanhood, domestic imagery, and
scriptural language in order to present a version of God that is bodily
and female and resist common traditional Christian binaries that privilege male above female and mind over body. Poems like “Postpartum”
and “The Morning Søren Was Born” show the process of giving birth,
a specifically female embodied experience, as a revelatory process that
facilitates communion with God; they also connect God’s creation of the
world to physical birth, suggesting that God has experienced embodied
womanhood. These two arguments help undo the binary structure that
has associated women with body and categorized both as inferior by representing God as an embodied woman. Further, poems such as “Mother
Tongue” and “Veil” depict domestic life as another avenue for revelation,
as Hunt Steenblik shows herself learning about God through interacting
with her daughter; juxtaposed with these domestic-focused poems are
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poems like “My First Article of Faith” and “Holy Places,” which put Hunt
Steenblik in the position of prophet alongside Joseph Smith, the first
Mormon prophet, and other scriptural prophets. The Christian binary
has separated women from religious leadership by aligning motherhood
and leadership as distinct and gendered roles that do not overlap, but
Hunt Steenblik resists simple categorizing by demonstrating that she can
gain knowledge about God through embodied and domestic experience
and can encompass both the role of mother and prophet. Finally, poems
such as “Genesis” and “The Spirit of Eliza” rewrite women into scripture,
reminding readers that all women are created in the image of God and
reiterating the importance of including women in religious leadership in
creating the kingdom of God.
As Hunt Steenblik’s poems deconstruct patriarchal binaries—
allowing for the equalization of male and female religious authority, the
liberation of women to claim that authority and lead in new ways, and
the representation that proves this model of leadership is possible—they
assert a new, more egalitarian basis of knowledge, and therefore, authority.
Mother’s Milk resists merely recognizing women’s rationality; these poems
also emphasize the validity of the body. In doing both, Hunt Steenblik
not only opens traditional forms of religious leadership to women but
also demonstrates possibilities for different types of knowledge, roles,
and leadership not based on gender. Her use of embodied womanhood as
a metaphor for God suggests that everyone, not just women, can use their
bodies as a site of religious authority, indicating plural foundations for
that authority. Hunt Steenblik’s juxtaposition of domestic life, traditionally assigned to women, and religious leadership, typically given to men,
allows a fluidity in which both men and women can be both invested in
the home and have institutional religious power. Finally, Hunt Steenblik’s
appropriation of scriptural language to include women in traditional
religious narratives, as in the creation of Adam and Eve and the story
of Elijah the prophet, provides an example of what it might look like to
have women and men share religious power equally and emphasizes that
women have always been intimately involved in religious matters.
Writing about l’écriture féminine, Diane Crowder asserts, “Oppression is a state in which one is prevented by others from acquiring or
acting upon knowledge which one needs and wants” (125). Mother’s Milk
is an opening of essential knowledge, a key to dismantling the binary
structures that have meant leaving Mormon women out of authoritative
and leadership roles for so long. Words have the power to shape reality;
our theological words change the way we see the world. So does repre22 | A WOMAN'S EXPERIENCE

sentation. Words and representation in Hunt Steenblik’s poems become
liberatory by deconstructing the dualisms that separate men and women,
leaders and those led, mind and body. Mother’s Milk enacts the arguments
it makes, as Hunt Steenblik uses her embodied and domestic experiences
to connect with God and share the knowledge she gains as a prophet and
mother, making it clear that religious authority, power, and presence is
available to anyone willing to resist traditional binaries and claim it.
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Maryn J. Rolfson

Foul Play

A Comparative Look at Community Fragmentation and
Gender Roles through Internment and Relocation of
Japanese Canadians and Japanese Americans

I

n the fall of 1942, Kayo Soga Takahashi passed away
in a sanitarium in Sandon, British Columbia (BC), while her family
labored on a sugar beet farm in Southern Alberta. The last time that
she hugged her husband and children was in early April of the same year,
when she was taken into government custody due to her failing health
and the federal order for expulsion of Japanese Canadians from BC (P.
Takahashi, 2020). While the Takahashi family were among the 6,000
Japanese Canadians who opted for voluntary relocation in response to
the War Measures Act expulsion order, 15,000 Japanese Canadians were
incarcerated in internment camps in interior BC (McAllister, 2006).
Members of the Japanese community across the Pacific Coast of the
United States and Canada were forcibly removed from their residences by the
federal government and interred at large camps or “ghost towns.” Canadian
and American governments enacted this measure in reaction to the attack on
Pearl Harbor committed by the Japanese government; however, the majority
of those detained in these camps were citizens of their respective countries,
through either naturalization or birthright citizenship (Sugiman, 2007). The
compositions of the Japanese North American communities were shaped by
the respective unique decisions that the Canadian and American governments
made regarding camp structure, gender role performance within camps, and
relocation practices. A review of contrasting policies of filial and communal
fragmentation, movement, and dispersion along the intersectional lines of
gender, age, ability, class, and citizenship in American and Canadian Japanese internment reveals long-term sociological impacts. Policy and practices
that encouraged assimilation to white culture in racial incarceration during
WWII led to more spatial and social separation in the Japanese Canadian
community than in their American counterparts. A consequential loss of
support systems may have exacerbated intergenerational trauma.
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Nikkei Communities Before Internment
Before WWII, nikkei (Japanese emigrants and their descendants) communities looked similar on many fronts in Canada and in the US, but
were governed by different immigration and labor policies. At the turn
of the twentieth century, labor contractors in both countries incentivized Japanese labor migration by promising wealth and quick citizenship
(Ayukawa, 1999). Racial prejudice and unfounded fear of economic competition grew in white communities on both sides of the border and came
to a head in 1907, when violent race riots occurred in San Francisco and
Vancouver (Roy, 2015). Asiatic Exclusion Leagues were created forthwith,
which exerted pressure on local and federal governments to create policy
that restricted nikkei rights and further immigration (Niwayama, 2010).
One member of the BC parliament claimed that growth of the Japanese
population was “a serious menace to living conditions” (Roy, 2015).
Both countries engaged in Gentlemen’s Agreements with Japan in
1908; the American agreement halted issuing passports to skilled and
unskilled Japanese workers seeking immigration, while Japan promised
Canada that no more than 400 agricultural laborers or domestic servants would receive visas per year (Roy, 2015). This restriction did not
apply to female immigrants, and thus the migration of ‘picture brides’
grew substantially in the first quarter of the century (Ayukawa, 1999).
These women migrated through the practice of arranged marriage, their
photograph being the only interaction with their future spouse preceding immigration. Often, these ‘picture brides’ found themselves in compromised positions of lower-class standing, economic vulnerability, and
lonely immersion in foreign customs once they arrived in Canada. In
1924, the Canadian and Japanese governments extended the visa limitation policy to include women and dropped the quota to 150 visas per year.
The initial exclusion of women from the agreement nods to these governments viewing women through a patriarchal lens, whose fates undeniably
followed their husbands and fathers, rather than viewing them as autonomous agents (Oikawa, 2011). In the US, the Japanese Exclusion Act of 1924
halted Japanese immigration completely.
Issei (first-generation Japanese immigrants) in the US could not hold
citizenship, while the nisei (second-generation Japanese descendants)
held voting and labor rights through birthright citizenship (Ayuwaka,
1999). Canada was constrained by the Anglo-Japanese Alliance and could
not deny naturalization rights to both the issei and nisei. However, the BC
government used fishing licensing restrictions, denial of franchise, and
restrictions from entering professional careers (such as law and pharVOLUME VIII | 27

macy) to limit nikkei citizenship rights. Members of white communities
and local politicians in both countries openly and severely discriminated
against the Japanese community through rampant “No Japanese” policies
in employment and forced segregation in public spaces. Ian MacKenzie,
a Member of Legislative Assembly in Vancouver, said, “economically, we
cannot compete with them; racially we cannot assimilate them; hence,
we must exclude them from our midst and prohibit them from owning
land” (Roy, 2015). The anti-Japanese sentiment on both sides of the border was motivated by idealized white supremacy and economic fear.
This disenfranchisement fostered nikkei communities that had to be
self-sufficient socially and economically. Many issei settled in hubs around
mills, mines, and fish farms, with the area around Hastings Mill in Vancouver known as “Little Tokyo” (Ayukawa, 1999). An abundance of Buddhist
and Presbyterian churches, Japanese language schools, and community
sports leagues kept these nikkei communities closely knit (Niwayama,
2010). Baseball was especially popular among the nisei, with the Nippons
in Seattle and the Asahis in Vancouver competing regionally (Regalado,
2000). In the 1920s, a YWCA affiliate was created for nisei women which
held classes in dance, flower arrangement, and cooking (Roy, 2015). Notably, this gendered split between sports leagues and homemaking groups
was perhaps both a product of and a tool used to encourage assimilation.
The nisei sought to demonstrate loyalty to the nation of their birth by
creating the Japanese American Citizens Association in 1930 and the
Japanese Canadian Citizens Association in 1936. These organizations
produced newspapers that promulgated alliance to their country of residence, publicized businesses, and renounced Japanese citizenship. Life
in a nikkei community before the outbreak of WWII was close-knit and
prosperous, even under legal and economic restrictions.

Internment and Relocation
American Policy and Practice
In February 1942, the United States government ordered 112,000 nikkei
to leave their coastal homes and enter ten internment camps overseen
by the War Relocation Authority (WRA) (McAllister, 2006). Conditions
were poor in these camps, which included barracks-style housing and
mess halls provided by the WRA. Gender role performance in the camps
changed due to several factors, including labor policy, housing conditions, and recreation. All laborers in the camps, regardless of gender, were
paid $16 per month (Regalado, 2000). Many women who were previously
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housewives saw their wages equalize with their husbands, and accepted
leadership opportunities within the camps. The barracks-style housing
and state-provided meals meant that there was less need for housework
that was traditionally completed by women. Additionally, reduced autonomy in favor of WRA regulation at the camps meant that there was less
dependence on the men in families and households to make decisions for
the family. All of these factors contributed to increased independence
and awareness in nisei women at the camps. Changing gender role performance is shown acutely through the popularity of women’s softball.
Women took the lead in creating sports leagues for themselves. The
WRA intended the provision of sports equipment to be used as an assimilation tool; however, many sports were already popular in the nikkei
community, and incarceration provided an unexpected opportunity to
compete against previously formed community teams without travel distance as a barrier (Regalado, 2000). Perhaps sports gained such popularity
because the potential for victory signified control over some aspect of life.
Female softball players quickly gained local fame at the camps, receiving
substantial coverage in the newspapers. Many of these periodicals romanticized these athletes by focusing on a “gay smile” or “cuteness” rather
than athletic ability, but there was opportunity for female ambition in
sports nonetheless (Regalado, 2000). The WRA began terminating Japanese American incarceration on January 2, 1945, when it was deemed
unconstitutional, and most nikkei returned to salvage or restart their lives
on the Pacific Coast (Roy, 2015). However, changed gender role performance and communal unity through adversity left a lasting mark on the
U.S. nikkei community.
Initially, President Franklin D. Roosevelt intended to relocate Japanese Americans across the country, moving “one or two families to each
county as a start” (Robinson, 2012). He subscribed to Darwinian racial
principles that pushed for the dispersion if not expulsion of minority
groups into white American society, so as to assimilate and Americanize
them. When Roosevelt died and President Harry S. Truman took over,
he did not share Roosevelt’s zeal for redistribution, and newly freed
nikkei moved through chain migration (Hong, 2013; Robinson, 2012).
For the most part, they resettled as families in California, Oregon, and
Washington, where they lived before, but several moved to Detroit, Chicago, New York, and rural Western communities. Of those who returned
to their previous properties on the Pacific Coast, three-quarters had lost
their assets due to fire-sales or deterioration (Roy, 2015). Japanese American–proclaimed allegiance to the U.S. was made clear during the war
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and remembered afterwards by the 442nd Regimental Combat Team,
an all-nisei battalion who served with great distinction in the Italian
campaign (Roy, 2015). Their pursuits were highly publicized, along with
33,000 other nisei who served in the Armed Forces.

Canadian Policy and Practice
In February of 1942, 15,000 Japanese Canadians were ordered to leave
British Columbia. They were held at the Hastings Park Exhibition
Grounds (a livestock barn) in Vancouver, and transported via train to
fifteen camps, separated by gender, age, ability, class, and/or citizenship
(Ayukawa, 1999; Oikawa, 2011; Sugiman, 2007). All properties and assets
were liquidated by the British Columbia Securities Commission (BCSC)
and used to pay ‘rent’ at said camps. Seventy-five percent of interred
people were Canadian-born citizens, but all were deemed enemy allies.
Able-bodied men were sent to work camps, railway camps, and road construction camps in interior BC, Alberta, and Northern Ontario. Many
issei and nisei resisted and were incarcerated in Prisoners of War camps in
Ontario. Thus, women, children, and elderly men were over-represented
as occupants of the camps built from abandoned mining towns in the
mountains. Climate and primitive housing made conditions harsh for
these occupants. Canadian nikkei were responsible for providing their
own food and means of survival, so domestic gender roles were expected
to continue, despite the government-enforced fragmentation of families.
This meant that women were often left alone to find means to provide
economically, care for their children, and continue with housework while
incarcerated.
Conditions in these camps were extremely poor, and active assimilative practices made life difficult for incarcerated nikkei. Two families
shared each 24 x 16 foot shack, which were not sufficiently insulated for
bitter Canadian winters. These camps were sites of “erasure,” intended to
strip the nikkei of the rights of citizenship and assimilate them to white
Canadian culture (McAlllister, 2006). Children were not provided education until the camps had been in operation for over a year, and, even then,
only rudimentary education was provided by unqualified nisei university
students based on a curriculum that emphasized Canadian nationalism
(Ayukawa, 1999). In 1943, Christian churches stepped in to provide high
school education. Speaking Japanese was prohibited and policed. Because
the camps were created out of pre-existing mining towns, the white
community that lived there before internment was seen as authoritative,
along with the federal police who strictly monitored entry, exit, and dis30 | A WOMAN'S EXPERIENCE

cipline in the camp. In other words, “white authority was inherent,” and
their lack of belonging was always evident to the incarcerated nikkei community (Oikawa, 2011). Poverty was rampant at the camps, which caused
division in families and communities.
Gender role performance, particularly racialized gender performance,
was encouraged in the camps. Bathhouses were constructed on the camps,
despite the fact that the nikkei in Canada generally had not continued
this Japanese practice upon migration (Oikawa, 2011). To some, this gendered space was a symbol of communal unity amid suffering; to others, it
was a site of dispute due to limited hot water. Young women joined social
groups where they could learn “hakujin [white] housework,” such as making
cakes and sewing (Oikawa, 2011). Meanwhile, young boys formed sports
leagues and Boy Scout troops (as a demonstration of Canadian loyalty),
with the Tashme camp’s troop being the largest in the British Commonwealth with over 200 members. Unlike the U.S. camps, young women did
not participate in organized softball. Oikawa describes Yoshiko’s experience as a young girl in her kindergarten’s production of the Nativity of
Christ. The sole Caucasian girl in her class was chosen as Mary, who is
the pinnacle of white, Christian femininity, while all Japanese girls were
given the role of shepherds, who are traditionally male. Furthermore, in
1942, the Canadian government declared that children of nisei women
and white men would be released from incarceration and “recognized
as Canadians in the full sense of the word” (Oikawa, 2011). The notion
that white women might marry nisei men was utterly excluded from the
policy, as the Canadian government assumed that white women were
preserved as wives for white men only, and that whiteness was passed
down patrilineally, not matrilineally. In doing so, they also inadvertently
acknowledged that race is a social construct. Thus, in many ways, racialized gender roles were encouraged in internment camps by the Canadian
government and the BCSC.
During incarceration, individuals were constantly separated from
their families and relocated. Most fathers were separated from their families for several years. Pressure to end family separation from the letter
writing campaigns of incarcerated nikkei, including many letters written
by women, eventually terminated forced separation (Oikawa, 2011). However, in 1943, the BCSC began to deny relief payments to single men,
forcing them to return to work camps. In 1945, the Canadian government
administered a “loyalty survey,” in which the nikkei had to choose relocation
east of the Rocky Mountains, or repatriation to Japan (Niwayama, 2010).
The results of said survey further determined movement from camp to
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camp, as the Canadian government gathered individuals based on their
perceived ‘loyalty’ to Canada and their citizenship. Eventually, 4,000
nikkei were deported, over half of them being Canadian citizens. Japan
did not recognize nisei citizenship in Japan, and these 2,000 individuals
were rendered stateless persons. The BCSC tirelessly promoted eastern
migration to little avail; this migration was encouraged through gendered
means, as they provided men with agricultural jobs and women with
domestic service (Roy, 2015). In August of 1944, Prime Minister William
Lyon Mackenzie King said that “it would be unwise and undesirable” for
both white residents of BC and for Japanese Canadians to congregate
on the Pacific Coast (Roy, 2015). The relocation program sent the nikkei across the country in order to encourage assimilation and decrease
potential racial hostility. Relocation, facilitated by filial and communal
fragmentation, continued until the federal government allowed nikkei
re-entry to BC in 1949. Through deportation, dispersion, and assimilation, the Canadian government effectively prevented the establishment
of the post-war Japanese community in Canada.

Impacts of Internment and Relocation Policy
The Canadian government’s active efforts to dismantle family and community ties during its administration of Japanese internment camps
affected the current composition of nikkei communities and the way that
Canadian nikkei process intergenerational trauma. This is made clear as we
juxtapose their experiences to their U.S. equivalents. While the number
of Japanese Americans was nearly seven times that of Japanese Canadians
at the time of internment, the similar compositions of these pre-war
communities allow us to draw a few conclusions about the impact of
internment administration.
Some notable differences can be measured, while some lasting
impacts run deep in the psyche of a battered community. One measurable
difference is the recruitment and advertisement of the 442nd Regimental
Combat Team and 33,000 American nisei veterans, to the nearly negligible number of issei and nisei Canadian citizens given the opportunity to
enlist to the Canadian Armed Forces (numbered at less than 100) (Ayukawa, 1999). National attitudes and loyalty within the nikkei community
were greatly influenced by these demonstrations of patriotism, or lack
thereof. Secondly, the rate of interracial marriage sits at over 90 percent
in the Canadian nikkei population, while American nisei married mostly
other nisei (Sugiman, 2007; Tsuda, 2012). In other words, the Canadian
32 | A WOMAN'S EXPERIENCE

government was successful in its aim to disperse, assimilate, and divide
the Japanese Canadian community. American nikkei moved as community
and family units after internment and were able to preserve some sense of
community identity. It must also be recognized that transnational ethnic
networks have emerged in the past twenty years in both nations (e.g.,
Pan-American nikkei Association), seeking to promote ethnic and professional connections (Tsuda, 2012).
Perhaps a discrepancy between the remaining nikkei communities in
Canada and in the U.S. is the way that each supports its own members in
their grief, resulting in more intangible losses (Sugiman, 2007). Social networks and systems of support aid individuals in working through trauma,
and intergenerational trauma is no exception. While nikkei on both sides
of the border suffered at the hand of their governments, the intentional
dispersion of Canadian nikkei rendered them alone, without filial or communal support. Sansei (third-generation Japanese descendants) and yonsei
(fourth-generation) express concern about over-assimilation to American culture and a loss of ancestral identity in both nations (Tsuda, 2012).
One study found that many American sansei and yonsei have visited Japan
or learned Japanese, especially as compared to their nisei progenitors
(Tsuda, 2012). However, it may be that the constant displacement and
dissolution of social support in Canadian nikkei communities created a
void of relief from trauma. Several articles cite hopelessness, uncertainty,
and reluctance to remember the internment among surviving Canadian
nisei, sansei, and yonsei (McAllister, 2006; Oikawa, 2011; Sugiman, 2007).
Through institutionalized separation and relocation, Canadian issei were
dropped into eastern communities, despite having lost social and economic networks, advancing in age, being linguistically disadvantaged,
and becoming demoralized from internment (Ayukawa, 1999). Sugiman
(2007) explains that Canadian nisei grieve “a forced assimilation that they
were born into, their culture and community . . . taken away from them
before they could live it” (p. 64). Further research into the psychological
and sociological impacts of dispersion on the Canadian nikkei community
is needed in order to adequately treat intergenerational trauma. A better
understanding of shifting social support since WWII on both sides of the
border will allow the nikkei community to seek complete remembrance.
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Figure 1. Kayo Soga Takahashi’s immigration papers circa 1942.
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Women’s March Series
Tryptich by Maddison Tenney
Series continued on page 38 and 39.

VOLUME VIII | 37

Women’s March, part 2
Continued from page 37.

This art series is a tryptich inspired by the Women’s March in 2020
before COVID-19 began. When I was there I was impressed by the sisterhood between all those who participated, and I wanted to represent
the overlap between coalitions and communities through my choice in
overlapping lines, shapes, and negative space.
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Women’s March, part 3
Continued from page 37 and 38.

I chose to keep the rawness of the paint visible and obvious—I wanted
to show how the emotionality of the march was raw and also unfiltered
as we talked about hard and heavy topics like sexual assault, sexism, the
increased risk of assault, abduction of indigenous women, and the struggles of the LGBTQ+ community to access adequate healthcare.
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Tyler Slade

Liberated, Lonely
The women who came and went so that I could be
never had the luxury of selfishness
And now, I am here, born from their sweat and tears
Tugged promptly into the world by scores of calloused hands
The bonds have been loosened just in time for my arrival!
They pulled at those brutal ropes till they bled
Bleed they did, but never for themselves
For him to feel relief, for me to live
The ghost of a shattered vase hits the floor
Making contact beyond the flesh
It shatters against her, glitter cascading onto tile
It struck me before I was ever born
The undusted shards are paralyzing,
the path painstakingly laid out for me untrodden
Still they lovingly place treasures and heartbreak
into my open and unworthy palms
The gift of lessons learned rather than lived,
I fear it will slip through my shaking fingers
One by one, tumbling to that dark place
Between the cracks, from which there is no return
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There are women there, too
Who once carried the world on their backs
The avenues stretch vastly before me, winding and dark
I feel their eyes, watching me, always
There is love there, but also eagerness,
as they push me forward into the black.
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Maya Brimhall

“Yours For the Indian Cause”
Zitkala-Ša’s Expansion of Indigenous Rights through
Female Correspondence

Honorable Mention in the 2020 Susa Young Gates essay contest.

G

lad you are going to find your right place.
Opportunities will be plenty, and you are going to be the intellectual and spiritual Joan of Arc of your people, not in a sensational way, but a way that will TELL for their good.”1 In November 1921,
Marianna Burgess, friend and publisher of Zitkala-Ša, praised her friend
for her tireless efforts connecting local and national women’s clubs’ agendas with self-determinate Indigenous activism. Women’s clubs in the early
twentieth century gave women the opportunity to produce long-lasting
legislative and social changes through their diverse correspondence across
the United States, and Zitkala-Ša used her position in women’s clubs to
expand, protect, and create positive U.S.-Indigenous relationships.
Zitkala-Ša’s connections with women in various women’s clubs, political organizations, and different Indigenous nations specifically allowed
her to travel and spread awareness about the “Indian Cause” throughout the nation. Burgess, for instance, arranged not one, not two, but ten
lectures for Zitkala-Ša to give while in California, on top of connecting
Zitkala-Ša with her brother to arrange a lecture in Chicago, adding to
four other speaking engagements at various local women’s club meetings.2
This was not a unique incident; Zitkala-Ša consistently received invitations to speak on Indigenous-related topics for women’s clubs across
the states, precisely because of the lasting relationships she formed with
women’s clubs’ leaders. The networking relationship between Zitkala and
1 Letter from Marianna Burgess to Gertrude Bonnin. Los Angeles, CA, 8 Nov 1921.
Gertrude and Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
2 Ibid. Letter from Gertrude Bonnin (Zitkala-Ša) to Dr. C.A. Burgess. Washington,
D.C., 30 Dec 1921. Box 2, Folder 14. L. Tom Perry Special Collections Library, Harold B.
Lee Library, Brigham Young University, Provo, Utah.
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Burgess exemplifies how Zitkala-Ša gained an empathetic audience for
Indigenous visibility and legitimized Zitkala-Ša’s identity as a self-determined, Yankton Sioux Indian through her support and participation in
women’s organizations.
Zitkala-Ša also used her education and identity to persuade women
to advocate for Native peoples’ rights. She wrote back and forth with
many women, all of them in various states of life and with diverse levels
of privilege. They all remained involved in Zitkala-Ša’s mission to bring
Indigenous communities justice. Zitkala’s strong correspondence with
various women also created spaces for her to spread information that
legally shaped Indigenous nations across the United States. By doing so,
she legitimized herself as a resolute Dakota Sioux woman who not only
successfully networked with prominent politicians, but also developed
sincere relationships with the people she met through her work. People
listened to her and contributed to Zitkala-Ša and her husband’s legal
resistance against oppressive policies, bills, and laws.
Many historical narratives focus on Zitkala-Ša’s Indigenous leadership and identity to understand political shifts in Indigenous-U.S.
policies and personal relationships during the early twentieth century.
They also expand the scope of Indigenous participation in U.S. politics during a time when many in Native nations still did not consider
themselves citizens of the United States. Scholars broadly explore
Zitkala-Ša’s activism through gender and racial theory as well. They
offer an inclusive interpretation of her tactics to progress her vision of
Indigenous justice. Similarly, scholars explore how Zitkala-Ša’s involvement in Indigenous legislation expanded Native-led lands claims. For
instance, in “Claims to Political Place through the National Council
of American Indians: Locating Gertrude and Raymond Bonnin in the
Nation’s Capital,” historian Julianne Newmark argues that Zitkala-Ša’s
position as president in the National Council of American Indians
promoted political visibility for Indigenous nations across the United
States.3 Likewise, historian P. Jane Hafen’s “‘Help Indians Help Themselves’: Gertrude Bonnin, the SAI, and the NCAI” explores Zitkala-Ša’s
motivations behind creating the National Council of American Indians
(NCAI): to protect, expand, and encourage Indigenous participation
in the U.S. Government.4 These scholarly works establish Zitkala-Ša as
a person motivated by her experiences and intelligence as well as an
3 Julianne Newmark, “Claims to Political Place through the National Council of
American Indians: Locating Gertrude and Raymond Bonnin in the Nation's Capital,”
Modern Language Studies 45, no. 1 (2015): 68–93.
4 P. Jane Hafen, 2013. “‘Help Indians Help Themselves,’” 199–218.
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activist devoted to her Indigenous community and other Native nations
within the United States.5
Historians Lucy Maddox and Ruth Spack supplement Zitkala-Ša’s
historiography by showing how gender, politics, and ethnicity intersected
with Zitkala-Ša’s experiences as a Dakota Sioux woman.6 Maddox’s Citizen
Indians explores Native peoples’ resistance to colonial authority by analyzing the resilience of Indigenous communities throughout the U.S. and
illuminating Zitkala-Ša’s dedication to upholding Native sovereignty.7
Moreover, Spack’s essay, “Re-visioning Sioux Women: Zitkala-Ša’s Revolutionary American Indian Stories,” analyzes Zitkala-Ša’s Indian legend
writings as a form of female Sioux actualization framed within colonial
gender theories.8 Both of these scholars develop Zitkala-Ša’s historical
narratives and interpret how other Indigenous women may have participated in Indigenous activism during the early twentieth century.
Clubwomen as well as Indigenous women were fundamental in promoting Indigenous social reform. Scholars like historian Karen L. Huebner discuss the significance of women’s clubs in Indian reform. Huebner’s
“An Unexpected Alliance: Stella Atwood, the California Clubwomen,
John Collier, and the Indians of the Southwest, 1917–1934,” explores Stella
Atwood’s activism without mentioning Zitkala-Ša once, even though
Zitkala-Ša’s records prove that she was an integral asset for Atwood’s
Indian reform initiatives within the General Federation of Women’s
Clubs.9 David L. Johnson and Raymond Wilson’s “Gertrude Simmons Bonnin, 1876–1938: ‘Americanize the First American,’” highlights Zitkala-Ša’s
specific roles within several women’s clubs, thus adding scope to this
paper while also specifying Zitkala’s involvement and contributions.10
As best explained by historian Roxanne Dunbar-Ortiz:
I use ‘Indigenous,’ ‘Indian,’ and 'Native’ interchangeably in the text.
Indigenous individuals and peoples in North America overall do
5 P. Jane Hafen. “Claims to Political Place through the National Council of American
Indians: Locating Gertrude and Raymond Bonnin in the Nation's Capital.” 68–93.
6 Lucy Maddox, Citizen Indians, (Ithaca, N.Y.: Cornell University Press, 2005);
Ruth Spack, “Re-visioning Sioux Women: Zitkala-Ša’s Revolutionary American Indian
Stories.” Legacy 14, no. 1 (1997): 25–42.
7 Lucy Maddox. Citizen Indians.
8 Ruth Spack. “Re-visioning Sioux Women.”
9 Karin L. Huebner. “An Unexpected Alliance: Stella Atwood, the California
Clubwomen, John Collier, and the Indians of the Southwest, 1917–1934.” Pacific Historical
Review 78, no. 3 (August 2009).
10 David L. Johnson, and Raymond Wilson. 1988. “Gertrude Simmons Bonnin, 1876–
1938: ‘Americanize the First American.’” American Indian Quarterly 12 (1): 27–40.
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not consider ‘Indian’ a slur. Of course, all citizens of Native nations
much prefer that their nations’ names in their own language be
used . . . Except in material that is quoted, I don’t use the term
‘tribe.’ ‘Community,’ ‘people,’ and ‘nation’ are used interchangeably
instead. I also refrain from using ‘America’ and ‘American’ when
referring only to the United States and its citizens. Those blatantly imperialistic terms annoy people in the rest of the Western
Hemisphere, who are, after all, also Americans.11
“Zitkala-Ša” will be used throughout this paper to honor her indigeneity
and if “Gertrude” is used, it will be within primary evidence. Drawing
upon primary correspondences within the Gertrude and Raymond
Special Collections, this paper argues that Zitkala-Ša’s correspondence
with various clubwomen throughout the United States provided the
financial foundation of the National Council of American Indians
(NCAI); her confidence to build such an organization was based in women’s abilities to pass along and advocate for Indigenous visibility. Various
Indigenous nations represented in the NCAI’s battles against oppressive
policies localized Zitkala-Ša’s political efforts and spread U.S.-Indigenous
awareness due to Zitkala-Ša’s annual traveling and advocacy. Her correspondence with women showcases an intimate analysis of Zitkala-Ša’s
influence and opportunities to further the Indian Cause. Zitkala’s correspondence and activism must therefore be contextualized within her life
experiences and background in women’s clubs.

Zitkala-Ša’s Background
Zitkala-Ša—“Red Bird” in her native Lakota language—was born in 1876
as the granddaughter of Sitting Bull and in “the same year as the Battle
for Little Big Horn.”12 She was a Yankton Sioux, born in the South Dakota
Sioux lands. When Zitkala-Ša was eleven years old, the Dawes Act of
1887 was passed. It mandated Indigenous lands as United States property,
split up reservations into individual family land-units, and attempted

11 Roxanne Dunbar-Ortiz. 2014. An Indigenous Peoples’ History of the United States.
Boston, Massachusetts: Beacon Press. Print.
12 Atlanta Journal. Nov. 15, 1921. “Women to Hear Indian Princess.” Gertrude and
Raymond Bonnin Collection. Box 1, Folder 8. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
P. Jane Hafen. 2013. “‘Help Indians Help Themselves’: Gertrude Bonnin, the SAI, and
the NCAI.” Studies in American Indian Literatures 25 (2): 199.
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to assimilate Native peoples into Anglo-centric society.13 Zitkala-Ša saw
the effects of the Dawes Act on her community and opposed the ramifications in her activism work.14 Four years prior to the Dawes Act, she
convinced her mother to let her attend boarding school, but came back to
the Yankton Reservation in 1887 after experiencing cultural and religious
assimilation. Saddened by the effects of the Dawes Act on her home, she
decided to go back to school, against her mother’s wishes.15 Shaped by the
United States’ attempts to assimilate and erase Indigenous communities
and peoples, Zitkala-Ša’s mother remained apprehensive of the idea of her
daughter attending “the white man’s” institutions.16
Zitkala-Ša “was an unusual girl, talented in school and music,” and
noticed by peers and teachers alike for her precocity.17 Successfully graduated from the boarding school, she attended Earlham College in 1895,
leaving in 1897 to teach at the Carlisle Federal Indian School in Pennsylvania. After going home to recruit more students and purposefully turning
up empty-handed, she quit her teaching job. She wanted to pursue more
education, so she traveled to the New England Conservatory of Music
in 1899, graduating with a specialty in violin. Zitkala-Ša understood her
mother’s warning of the “tardy justice” of the “palefaces . . . large debt
for stolen lands,” so she utilized her education to achieve legal strides for
many different Indigenous communities’ lost lands.18
Her first book brewing, Zitkala-Ša moved back home to collect
Sioux oral histories, publishing Old Indian Legends in 1901. There, she met
Federal Bureau of Indian Affairs (FBIA) employee Raymond Bonnin.
13 Laura Briggs. “Taking Native Children.” In Taking Children: A History of American
Terror, 46–75. Oakland, California: University of California Press, 2020.
14 Karin L. Huebner. “An Unexpected Alliance: Stella Atwood, the California
Clubwomen, John Collier, and the Indians of the Southwest, 1917–1934.” Pacific Historical
Review 78, no. 3 (August 2009): 341.; Laura Briggs. “Taking Native Children.”
15 Zitkala-Ša. 2003. “The School Days of an Indian Girl.” In American Indian Stories,
Legends, and Other Writings, edited by Cathy N. Davidson and Ada Norris, 87–103. N.Y.,
New York: Penguin Group.
16 Ibid.
17 Letter from Mrs. Stewart to Mrs. Burgess. October 29, 1921. Gertrude and Raymond
Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library, Harold B.
Lee Library, Brigham Young University, Provo, Utah.
Zitkala-Ša. 2003. “An Indian Teacher Among Indians.” In American Indian Stories,
Legends, and Other Writings, edited by Cathy N. Davidson and Ada Norris, 104. N.Y., New
York: Penguin Group.
18 Zitkala-Ša. 2003. “Impressions of an Indian Childhood.” In American Indian Stories,
Legends, and Other Writings, edited by Cathy N. Davidson and Ada Norris, 85–86. N.Y.,
New York: Penguin Group.
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Both celebrated the other for their desires to fight for their home and
people, and they married in 1902. Raymond’s experience as an FBIA
employee as well as his law education complemented Zitkala’s writing
expertise and educational background. So, when Raymond got a new
posting in the Uintah and Ouray Reservation, she contributed her passion and experience toward improving the living conditions of the Ute
people. She taught at Whiterocks Boarding School, started an Indigenous
community center, facilitated community classes for Indigenous women,
supplied food for Native communities in need, and wrote about various
topics relating to Indigeneity. She experienced firsthand the poverty that
various Indigenous communities faced because of U.S. governmental policies and laws. Zitkala-Ša and Raymond both recognized the need for
self-determinate Indigenous people and merged their respective experiences to fulfill that need.
Zitkala-Ša dove into political writing during her time with the Ute
community. She joined the Society of American Indians’ (SAI) advisory
board in 1914, an Indigenous organization designed to encourage Indigenous self-determination through education and literature.19 Exhausted
by the political pushback from Indian Bureau officials, Zitkala-Ša and
Raymond moved to Washington, D.C. in 1916. Zitkala-Ša continued to
write for SAI, promote her literature, and participate in women’s circles,
while Raymond joined the army.20 In 1920, however, she left SAI because
of the organization’s decision “to make its journal ‘quiet in tone,’” feeling
like they only appealed to educated Indigenous folk rather than working
directly with tribal nations.21 At this point, she had “been working for
the Indian cause for many years” and recalled that “all my time is now
devoted to that work and all funds received by me goes to the support of
the cause.”22 Scheduling lectures and book signings, Zitkala-Ša built and
maintained webs of correspondence with women across the United States
to advocate for Indigenous nations’ rights. She used these connections
later to create the National Council of American Indians in Indigenous
communities across the United States. The NCAI, Zitkala-Ša, and Raymond Bonnin in turn became financially dependent upon their friends’
19 Jane P. Hafen, “‘Help Indians Help Themselves’: Gertrude Bonnin, the SAI, and the
NCAI.” American Indian Quarterly 37, no. 3 (2013): 199–218.
20 Ibid.
21 David L. Johnson, and Raymond Wilson. 1988. “Gertrude Simmons Bonnin, 1876–
1938: ‘Americanize the First American.’” American Indian Quarterly 12 (1): 27–40.
22 Letter to Dr. C.A. Burgess. December 30, 1921. Gertrude and Raymond Bonnin
Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
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generosity because of the poverty that many Indigenous communities
faced, including Zitkala-Ša herself.

Zitkala-Ša’s Network of Women’s Clubs
Moving to D.C. in 1920, Zitkala-Ša entered a world in major transition: World War I, a new president, and the passing of the Nineteenth
Amendment evoked a shift in political winds. Women’s clubs were a
prominent method of female political power before women’s suffrage
became part of the U.S. Constitution, and many clubs rooted themselves
in the heart of the U.S. government. Zitkala-Ša’s experiences lecturing
and publicizing her literature led her to women’s clubs composed of passionate women ready to listen to her message of Indigenous sovereignty.
Women’s clubs’ field of influence varied depending on class status,
religion, race, level of education, political leanings, and region. Meetings
focused on speaking engagements, essay readings, weekly educational
activities, and exploration of diverse cultures. Many women’s clubs began
as a way to fight for women’s right to vote. The structure of women’s clubs
included elected members to a presidency and cabinet. While Zitkala-Ša
was not part of many women’s club boards until the 1920s, she long
attended as the speaker, so she knew how women’s clubs operated and
what kind of issues they cared about; she took advantage of her identity
and experiences to get the “Indian Cause” on the minds of many middle-class, white American women.23
Indeed, Zitkala-Ša utilized her lectures and literature to promote
a self-determinate vision for U.S.-Indigenous relations among women’s
clubs. Essays, columns, and stories like “Americanize the First American,” “Bureaucracy versus Democracy,” and “The Indian Woman” humanized Zitkala-Ša and established her as an educated, passionate woman
within women’s club social circles.24 Her book, American Indian Stories,
spoke to many women who previously did not understand how U.S.
policies affected Indigenous peoples or, more generally, how life was in

23 David L. Johnson, and Raymond Wilson. 1988. “‘Americanize the First American.’”
27–40.
24 Gertrude Bonnin. “The Indian Woman.” The Suffragist 6, no. 23, June 29, 1918;
Zitkala-Ša. 2003. “Bureaucracy versus Democracy” In American Indian Stories, Legends,
and Other Writings, 245–247.
Zitkala-Ša. 2003. “The School Days of an Indian Girl.” In American Indian Stories,
Legends, and Other Writings, 242–245.
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Indigenous communities.25 Zitkala-Ša sold books at speaking engagements “where they would naturally sell like hotcakes.”26 She then put the
proceeds toward organizational work and travel.27 She also prompted
her friend Mrs. Atwood and the larger General Federation of Women’s
Clubs to advocate for Indigenous people by studying Indigenous literature, providing them an Indigenous-centered educational resource in the
form of her own publications.28 Doing so gave non-Indigenous women the
opportunity to engage with Indigenous-sourced resources and increased
the likelihood that the women attending her lectures and buying her
publications would support the passage of U.S.-Indigenous enfranchisement. In addition, Burgess facilitated the organization of lectures and
book displays so that Zitkala-Ša could “point Friends to the way out for
the Indian, through the abolishment of the Bureau” herself.29 Zitkala-Ša’s
acceptance of non-Indigenous women working with her fueled her mission for positive U.S.-Indigenous relations and garnered strong support
for Indigenous citizenship.
Zitkala-Ša pushed for U.S.-Indigenous suffrage because she saw the
vote as a powerful way to shape attitudes, policies, and laws in favor of
Indigenous sovereignty. Leaning on the recent fight for the Nineteenth
Amendment in her writings and pitches, Zitkala-Ša specifically addressed
the “Womanhood of America” to encourage empathetic action for disenfranchised Indigenous people.30 Her move to Washington, D.C. in 1921
provided her the time and ability to join women’s clubs.
25 John Walker Harrington, August 10, 1919. “Native Race Proposed for Full Citizenship
in a Bill Now before Congress: Self-Determination for American Real Man.” New York
Times (1857–1922), Aug 10, 2.
Zitkala-Ša. 2003. American Indian Stories, Legends, and Other Writings.
26 Letter from M. Burgess to Zitkala-Sa. May 6, 1922. Gertrude and Raymond Bonnin
Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
27 Letter from President (Zitkala) to Mrs. E.D. Cawley. November 1, 1927. Gertrude
and Raymond Bonnin Collection. Box 4, Folder 5. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
28 Letter from Gertrude Bonnin (Zitkala-Sa) to Miss Marianna Burgess. December 12,
1921. Gertrude and Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
29 Letter from M. Burgess to Gertrude Bonnin. October 20, 1921. Gertrude and
Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
30 Zitkala-Ša. 2003. “Americanize the First American.” In American Indian Stories,
Legends, and Other Writings, edited by Cathy N. Davidson and Ada Norris, 244. New
York: Penguin Group.
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She joined the General Federation of Women’s Clubs (GFWC) and
quickly began lecturing for more women’s organizations, including the
National Women’s Party, on why Indigenous people deserved citizenship rights.31 She met Mrs. Stella M. Atwood through the GFWC, and
Atwood’s leadership positions in both the GFWC and her local California
chapters offered Zitkala-Ša the opportunity to travel to different areas of
the United States to spread awareness about U.S.-Indigenous issues. As
Zitkala-Ša encouraged more women to support Indigenous citizenship,
more women advocated for the creation of Indian Welfare committees
within various women’s clubs, including the General Federation of Women’s Clubs.32 The more the state women’s clubs’ added Indian Welfare
committees, the greater chance the GCFW would establish an official
Indian Welfare board. Zitkala-Ša sent networking suggestions to Mrs.
Atwood, and Mrs. Atwood returned the favor: she wrote many women
across the states—like Florida, Georgia, and New York—to tell them
about Zitkala-Ša’s mission and to include Zitkala-Ša’s contact information so that she could personally arrange times for her to travel to various
women’s clubs’ meetings to share why Indigenous political representation was important to their overall missions.33 Zitkala-Ša’s contributions
to women’s clubs’ agendas and efforts to personally educate women on
Indigenous issues created long-lasting relationships with women’s clubs’
leaders to push for Indigenous citizenship rights.
Often Zitkala-Ša would make sure that different groups or people
were “sincerely interested in helping the Indians.”34 In one such clarification, Mrs. Atwood explained to Zitkala-Ša the uncertainty her “chief,”
Mrs. Elmer Blair, felt about broadening General Federation of Women’s
Clubs support of Indigenous citizenship not only to states with high
Indigenous populations, but also to states with little to no Indigenous
peoples, and demanded that she write to the Illinois women’s club president without Mrs. Blair’s knowledge. She [Mrs. Atwood] expanded it to
the larger national community: “I feel this is the biggest question before
31 The Washington Herald. (Washington, D.C.), February 18, 1921. Chronicling America:
Historic American Newspapers. Lib. of Congress.
32 Barbara J. Brown, “Zitkála-Ša, The Red Bird Activist,” Better Days 2020; Letters
to and from Mrs. Stella Atwood and Gertrude Bonnin (Zitkala-Sa). Gertrude and
Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
33 Letter from Mrs. Stella Atwood to Mrs. Bonnin. December 30, 1921. Gertrude and
Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
34 Ibid.
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Members of the National Council of American Indians, March 9, 1926. Photograph obtained
and used with permission from the Gertrude and Raymond Bonnin Collection, Box 15, Folder
15, L. Tom Perry Special Collections, Harold B. Lee Library, Brigham Young
University, Provo, Utah.

the nation to-day and every person in the nation should take interest—do
not let the Illinois president know what position Mrs. Blair has taken but
send her a marked copy of your article with a letter in your most appealing
style begging her to get in touch with me and get organized so that with
the help of the whole Federation we may get this business cleared up.”35
Zitkala-Ša’s response highlights an integral aspect of her activism: “I will
help you with Mrs. Blair in my own way. Will give her a little time and
think she will broaden her view.”36 Zitkala-Ša’s gentle yet firm response
to Mrs. Atwood highlighted the complicated nature of her position as an
Indigenous activist and as a woman; Zitkala-Ša’s subtle reclamation of the
“Indian Cause” both legitimized her goal for Indigenous-led movements
as well as urged white people, especially women, to learn and grow without expecting the person or group experiencing oppression to provide
the educational burden (unless offered). Doing so allowed Zitkala-Ša to
35 Letter from Stella M. Atwood to Zitkala-Ša. 1921. Gertrude and Raymond Bonnin
Collection. Box 2, Folder 14. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
36 Letter from Gertrude Bonnin (Zitkala-Ša) to Mrs. Stella M. Atwood. December 9,
1921. Gertrude and Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
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focus on and connect with people genuinely invested in helping Indigenous people gain visibility and representation and created long-lasting
support for Native sovereignty, even after the passage of the 1924 Indian
Citizenship Act.
Unfortunately, she still faced discrimination from prominent women’s clubs’ leaders, like the president of the General Federation of Women’s
Clubs (GFWC), Mrs. Alice Ames Winter. Zitkala-Ša’s correspondence
with Mrs. Atwood mentions how Mrs. Winter excluded Zitkala-Ša from
meetings she previously accepted invitations to, whether on her behalf or
on Mrs. Atwood’s behalf.37 While Mrs. Winter approved of Zitkala-Ša’s
book and listed it in the GFWC official magazine earlier in her presidency,
she still did not treat Zitkala-Ša as a legitimate leader among the ranks of
political women three years later, even though her direct activism created
the Indian Welfare Committee in the GFWC.38 This, coupled with her
early experiences of colonial assimilationist tactics, fortified Zitkala-Ša’s
mission to fight for self-determined Indigenous communities.39
As Zitkala-Ša transitioned from her Indigenous suffrage work with
women’s clubs into her role as president of the National Council of American Indians (NCAI), most women in GFWC leadership remained steadfast in support of her cause. In one letter shortly after the creation of the
NCAI, Secretary Mr. Morrell informed Illinois Federation of Women’s
Club president Mrs. Fowler that “We feel greatly encouraged and assured
that the Indian cause, which is after all America’s problem, will ultimately
succeed, with the support of the organized women of America. It will
mean justice to the Indian citizens, and honor to our country.”40 While
shared only with Mrs. Fowler, this sentiment captured the essence of
Zitkala-Ša’s mission for Indigenous justice and emphasized the role clubwomen played in the expansion of Indigenous rights in the United States.
While the 1924 Indian Citizenship Act passed with the broad support
of clubwomen, there were many oppressive policies, attitudes, and laws
left to dismantle for Indigenous communities to fully access their citizenship rights. Zitkala-Ša’s education, relationships with women leaders,
37 Letter from Stella M. Atwood to Mrs. Gertrude Bonnin. January 24, 1924. Gertrude
and Raymond Bonnin Collection. Box 2, Folder 14. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
38 Letter from Gertrude Bonnin (Zitkala-Ša) to Miss Marianna Burgess. December
12, 1921.
39 P. Jane Hafen, “‘Help Indians Help Themselves.’”
40 Letter from Mr. Morrell to Mrs. Fowler. April 30, 1926. Gertrude and Raymond
Bonnin Collection. Box 3, Folder 4. L. Tom Perry Special Collections Library, Harold B.
Lee Library, Brigham Young University, Provo, Utah.
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and community outreach experience, coupled with her husband’s Bureau
of Indian Affairs work history and law education, prepared them both
for the next step toward Indigenous sovereignty: abolishing U.S. governmental organizations, policies, and laws intended to oppress Indigenous
communities. To achieve these goals, they needed Indigenous people to
use their hard-earned citizenship status to hold U.S. government officials
accountable.

The National Council of American Indians
Successfully having obtained Indigenous citizenship through lobbying in
the GFWC, Zitkala-Ša turned her focus to eliminating legal barriers to
Indigenous enfranchisement and self-determination. Her experience in
GFWC bled into her and Raymond’s structuring of the National Council
of American Indians; she structured leadership just like women’s clubs
presidencies, and her lobbying approach was also the same as the GFWC.41
Additionally, her grassroots experience with the Ute community in Utah
and her time as secretary of SAI provided her with broad Indigenous
support.42 Zitkala-Ša’s relocation to Washington D.C. placed her in the
heart of U.S. power, and she utilized her state and local support to found
a strong lobbying base in D.C., similar to that within national women’s
organizations.
Thus, Zitkala-Ša became the president of the National Council
of American Indians and Raymond assumed the role of Executive
Secretary-Treasurer on February 27, 1926. Together, they established the
first all-Indigenous-run national organization determined to practice
peace without regard to religion or politics; oppose any action that places
Native peoples at risk; present, preserve, and emulate the “true history
of the American Indian”; promote and share knowledge among Indigenous groups and “all other people” about their basic “human and legal
rights” as American citizens; increase public education among Indigenous youth; encourage “Indian women to participate in the activities
of American citizens”; assist and guide NCAI members in any and all
legal issues; study the “local conditions and the possibilities of the various Indian communities”; utilize any resources to create self-sustaining
Indigenous communities; establish chapters of the NCAI in each Native
community to unify U.S.-Indigenous activism; and to protect, preserve,
41 Amherst College Digital Collections. Article 2–Object. “Constitution and by-laws
of National Council of American Indians.” E91. N38 1926.
42 P. Jane Hafen, “‘Help Indians Help Themselves.’”
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promote, and encourage the local, state, and national “interests of the
American Indian People.”43 The NCAI bylaws outlined Zitkala-Ša’s vision
of Indigenous self-determination centered in women’s participation and
empowerment.
Raymond and Zitkala-Ša embarked on a trip in June 1926 across the
United States with only their car and camping equipment to establish
localized Indigenous NCAI chapters. They relied on other people’s generosity to pay for all other necessities—they gave up any paying jobs during
this period of time so they could focus solely on building up the National
Council of American Indians’ local chapters.44 John Collier, in an effort to
help with the financial burden, reached out to Mrs. Fowler for any ideas
about financial sponsors in or around the Chicago area. Financial support
also came from publicity at GFWC events, like the Fair held in April
1926.45 Mrs. Fowler and Mrs. Atwood advocated on Zitkala-Ša’s behalf for
the GFWC to promote the NCAI. These connections kept Raymond and
Zitkala afloat; the support allowed them to network and establish NCAI
chapters so that political change occurred in local Indigenous communities as well as in other political organizations.
Zitkala-Ša’s correspondence shifted from discussing Indigenous-based
women’s club activities to supporting bills deliberated in Congress to better fulfill the NCAI’s objectives. She called upon the GFWC, Mrs. Stella
Atwood, Mrs. Tavia Fowler, and many other women to get the word out
and financially support Indigenous-centered activism. Active membership
of the NCAI remained open only to those “members of Indian blood,” but
those without “Indian blood” took advantage of associate membership.46
The distinction of membership and the shift in Zitkala-Ša’s correspondence placed Indigenous advocacy back into Native communities’ hands
while acknowledging the lack of financial stability in those communities
because of oppressive policies. Letters specifically between Zitkala-Ša,
Mrs. Fowler, Mrs. Atwood, and John Collier illuminate the tireless work
they engaged in to learn and spread information about different bills
and provisions written on local and national levels on behalf of Native
communities.47 John Collier’s position within the U.S. Government and
43 Ibid.
44 Letter from John Collier to Mrs. J. Marc Fowler. April 30, 1926. Gertrude and
Raymond Bonnin Collection. Box 3, Folder 4. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
45 Ibid.
46 Ibid. Article 4–Membership.
47 Gertrude and Raymond Bonnin Collection. Boxes 3–5. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
54 | A WOMAN'S EXPERIENCE

Zitkala-Ša’s connection with the women leaders of Indian Welfare committees across the United States gave Zitkala-Ša necessary foundations
for the repatriation of lost tribal lands and rights.
As the NCAI established their legal legitimacy for Native peoples
and communities, financial support became crucial for the survival of
the organization, and by extension, Zitkala-Ša and Raymond Bonnin.
Many funds came from associate members of the NCAI, and most of the
associate members were women Zitkala-Ša previously met or worked
with in women’s clubs. For instance, Mrs. Fowler often sent checks from
associated women and clubs to further Zitkala-Ša’s mission.48 She also
received financial help from Princess Chinquilla, a Cheyenne Native and
prominent Indigenous activist who wrote Zitkala-Ša immediately after
learning about her activism work.49 She donated consistently to the NCAI,
after meeting Zitkala-Ša at an Indian Defense dinner banquet in New
York, and offered additional help through the American Indian Association.50 Both of these Native women used their positions of leadership to
encourage other Indigenous women to participate in U.S. politics. As one
of the pillars of the NCAI, Zitkala-Ša understood the power within each
woman to act and promote Native justice. While Princess Chinquilla and
other clubwomen had the means to donate money, Indigenous women
with less financial stability found other ways to contribute.
Zitkala-Ša’s correspondence with Hattie Feather, member of the
Cherokee Lodge in Cherokee, North Carolina, illuminates the active role
Indigenous women played in the establishment and endurance of NCAI
local lodges. Having known Hattie from Washington D.C., Zitkala-Ša
and Raymond traveled to Hattie’s community during the beginning of
their trip and successfully established a local NCAI chapter.51 Hattie
passed on information about elected leadership, the creation of a committee to build new membership within the lodge, and the community’s enthusiasm to fight against discriminatory actions of Congress, like
provisions in the Indian Citizenship Act of 1924 that still prevented
Indigenous individuals from certain rights of property and due process.52
48 Letter from Tavia to Dearest Zitkala. June 13, 1926.
49 Letter from President [Gertrude Bonnin], NCAI, to Princess Chinquilla. December
4, 1926. Gertrude and Raymond Bonnin Collection. Box 3, Folder 12. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
50 Ibid.
51 Letter from Hattie Feather to Gertrude Bonnin. July 20, 1926. Gertrude and
Raymond Bonnin Collection. Box 3, Folder 7. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
52 Ibid.
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Zitkala-Ša and Raymond’s establishment of local NCAI chapters promoted pan-Indigenous unity while still preserving diversity among
Indigenous communities to better combat oppressive U.S. practices; it
also centered activism around Indigenous women’s leadership roles in
the local NCAI chapters.53
Zitkala-Ša spent most of her time communicating with local NCAI
chapters, women leaders, and government officials about the corrupt
Indian Bureau during her time in Washington, D.C. Mrs. Fowler and Mrs.
Atwood consistently connected women with Zitkala-Ša to enroll as associate members of the NCAI.54 Women’s clubs as simple as the Austin Club
or the Berwyn Club wanted to support the NCAI in any way they could,
sending checks and questions through Zitkala’s GFWC contacts.55 Their
contributions kept the NCAI alive while Indigenous activists worked and
communicated with Zitkala-Ša to disrupt any policy-making designed
to impede Native sovereignty or citizenship rights. In return for their
financial support and community networking, Zitkala-Ša sent out educational folders to Mrs. Atwood, NCAI presidencies, Mrs. Fowler, and other
contacts to distribute to their members.56 She relied directly on women’s
organizations and female members of NCAI lodges to spread information
about the corruption of the Indian Bureau, establishing that informed
action was the best way to achieve equality. After traveling over 10,600
miles across “Indian country,” through her “fine personality, who always
carried such st[r]ong appeal,” Zitkala-Ša established the localized informed
action needed to fight against the Indian Bureau and U.S. Congress.57
53 Amherst College Digital Collections. “Constitution and by-laws of National
Council of American Indians” E91. N38 1926.
54 Gertrude and Raymond Bonnin Collection. Boxes 3–5. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
55 Letter from Tavia to Zitkala. December 20, 1926. Gertrude and Raymond Bonnin
Collection. Box 3, Folder 12. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.;
Letter from [Gertrude Bonnin] to “Dearest Tavia.” April 29, 1927. Gertrude and
Raymond Bonnin Collection. Box 3, Folder 16. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
56 Letter from GB (Gertrude Bonnin) to Mrs. Atwood. March 4, 1927. Gertrude and
Raymond Bonnin Collection. Box 3, Folder 15. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
57 Letter from Stella M. Atwood to Mrs. Gertrude Bonnin. March 10, 1927. Gertrude
and Raymond Bonnin Collection. Box 3, Folder 15. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.;
Memo from Secretary Raymond T. Bonnin to “Active Member”. April 12, 1927. Gertrude
and Raymond Bonnin Collection. Box 3, Folder 16. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
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Zitkala-Ša’s physical presence at Indigenous-related Congressional
hearings, the support of the NCAI’s local chapters, and the financial assistance from clubwomen were not wasted. These elements of the NCAI
pushed Congress to investigate the Indian Bureau’s practices, convinced
Congress to reject or reform legislation that stole from Indigenous tribal
nations like the Navajo or the Flathead communities, and increased the
amount of attentive Congressional officials to their Indigenous constituents’ needs and concerns.58 Her mission, above all, was to protect and
preserve “all Indians and their property” from the ignorant prejudice of
U.S. government officials, largely composed of middle-class white men;
the thoughtful elements of the NCAI strived for Indigenous preservation—recognizing the need for financial support, honoring Indigenous
contributions (usually non-monetary), and understanding the importance of physically representing diverse Native communities.
In her role as president, Zitkala-Ša balanced the role of spokesperson
and communicator between Indigenous and white communities by practicing transparency with as many people as she could. She, for example,
declared that:
The organization proposes to get in closer touch with other Indian
Welfare organizations sponsored and governed by white people to
learn if possible what they are attempting to do for the Indians and
try to discuss Indian matters with them and offer suggestions as
to what the Indians believe is best for themselves. . . . The Indians
who organized the National Council know that there are many
good white people who desired to help the Indians get fair play and
therefore provision was made in the By-Laws to take in associate
members.59
Zitkala-Ša referenced her various connections with women and women’s
clubs as a temporarily necessary financial resource while they worked for
“a changed condition . . . brought about permitting Indians freer use of
their own funds.”60 The NCAI’s acknowledgment of Indigenous communities’ hesitation at white people’s involvement strengthened their credibility among many Native NCAI members and expanded their ability to
make genuine legal and political change.
58 Ibid. Memo to Active Member.
59 Letter from NCAI to friend. July 15, 1927. Gertrude and Raymond Bonnin
Collection. Box 4, Folder 1. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
60 Ibid.
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Zitkala-Ša took the brunt of the workload for the NCAI. She only had
the direct help of Raymond, and both worked without salaries. She continued to rely heavily on the financial generosity of old and new friends,
especially as her health declined throughout the years of tireless, exhausting activism, traveling annually until her death. Mrs. Edith F. Cawley
became an avid financial sponsor and friend of the NCAI beginning in
late 1927.61 She, upon learning about Zitkala-Ša’s life’s work, began sharing
information with both “friends and strangers” in Pittsburgh, Pennsylvania.62 The GFWC, “numbering more than three million voters” across the
United States, also continued to sponsor the NCAI.63 On June 2, 1927, for
instance, alongside their public support for the investigation of the Indian
Bureau, they “passed a resolution calling for the support of ‘such legislation as is designed to give him (Indian) his rights as a citizen under the
Constitution, including the right to due process of law, peaceful assembly, religious liberty and a review of the act of his guardian.’”64 Without
Zitkala-Ša’s previous incorporation of Indian Welfare Committees into
various women’s clubs, the NCAI likely would not have had such public
support from the largest women’s organization in the United States. The
GFWC’s political credibility helped establish the NCAI’s legitimacy as
both an Indigenous and women’s organization.
One of Zitkala-Ša’s biggest motivations was the “abject poverty in
which the Indians live.”65 She worried that Indigenous people would never
have the ability to sustain themselves and their communities because of
the appropriation of Indigenous funds. As a result, much of Zitkala-Ša’s
correspondence concerned funding for hers and Raymond’s needs so that
they could continue appearing in Congressional hearings and meetings
with influential government officials. Mrs. Edith Cawley, Mrs. Fowler,
and Mrs. Atwood lobbied on their behalf through their relationships with
other women and their continuing respective roles in Illinois, California,
61 Card from Mrs. E.D. Cawley to NCAI. October 19, 1927. Gertrude and Raymond
Bonnin Collection. Box 4, Folder 4. L. Tom Perry Special Collections Library, Harold B.
Lee Library, Brigham Young University, Provo, Utah.
62 Ibid. Letter from (Mrs. E.D.) Edith F. Cawley to Mrs. Bonnin. October 28, 1927.
Gertrude and Raymond Bonnin Collection. Box 4, Folder 4. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
63 Informational letter from the NCAI to Members. November 16, 1927. Gertrude and
Raymond Bonnin Collection. Box 4, Folder 5. L. Tom Perry Special Collections Library,
Harold B. Lee Library, Brigham Young University, Provo, Utah.
64 Ibid.
65 Letter from Zitkala-Ša to Tavia. November 8, 1927. Gertrude and Raymond Bonnin
Collection. Box 4, Folder 5. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
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and General Federation of Women’s Clubs leadership.66 Mrs. Fowler persuaded twenty-five clubwomen to donate one dollar a month for one
year to provide rent money for the NCAI office, while Zitkala-Ša made
arrangements with John Collier to share an office for the remainder of the
NCAI’s existence in an attempt to save money.67 Such generous arrangements allowed Zitkala to continue working, using “what strength and
health remains to me for this work.”68
Zitkala-Ša stirred change slowly but surely. She sat in Congressional
hearings, read and replied to several letters from Indigenous organizers,
and corresponded with close friends’ all in one sitting. Requests piled
onto the NCAI’s desk, and Zitkala-Ša answered them as swiftly and
precisely as possible while Raymond’s legal cases concerning tribal land
claims grew.69 But Zitkala-Ša’s efforts proved successful as letters piled
into Commissioner of Indian Affairs Mr. Charles H. Burke’s mailbox;
the NCAI’s Local Lodges took action against proposed legislation further limiting the amount of land allotted to Native tribal lands, instead
offering that land up for “reservoir and power site purposes” without the
ability for Indigenous people to claim that land as theirs.70 Such violations
of personal property were not acceptable to Indigenous communities
across the United States, and Zitkala-Ša’s efforts to establish local NCAI
chapters, maintain her relationships with women’s clubs, and spread
information to those two groups fought against U.S. encroachments on
Indigenous life.
In fact, Zitkala-Ša regularly sent out memos detailing the latest developments in Congress to call upon the NCAI community to take action
against oppressive legislation becoming law. Frequent NCAI pamphlets
urged members of the NCAI to act as fast as they could to prevent discriminatory bills from being passed. Zitkala-Ša specifically advocated for
NCAI members, chapters, and women’s organizations to call, write, and
meet with elected officials to share their concerns because of its long-term
66 Gertrude and Raymond Bonnin Collection. Boxes 3–5. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
67 Letter from Zitkala-Ša to Tavia. November 8, 1927.
68 Letter from Zitkala to Tavia. January 23, 1928. Gertrude and Raymond Bonnin
Collection. Box 4, Folder 9. L. Tom Perry Special Collections Library, Harold B. Lee
Library, Brigham Young University, Provo, Utah.
69 Gertrude and Raymond Bonnin Collection. Boxes 3–5. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
70 Letter from the Yakima Delegation in Washington D.C. to Mr. Charles H. Burke.
January 31, 1928. Gertrude and Raymond Bonnin Collection. Box 4, Folder 9. L. Tom
Perry Special Collections Library, Harold B. Lee Library, Brigham Young University,
Provo, Utah.
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effects. Zitkala-Ša taught NCAI members effective lobbying strategies by
sharing her own experiences. One such example was the S. 700 Conservancy Bill—designed to force Indigenous communities into U.S. government-sanctioned labor agreements in order to financially supplement
their communities temporarily, it would have placed millions of dollars
of debt back on Indigenous communities in the long run.71 Upon finding
out about this bill, Zitkala-Ša wrote to the president of the United States,
Calvin Coolidge: “I had hoped Congress would put through a measure
that would safe-guard the Indians absolutely but instead it has passed
a bill that is exceedingly unfair to them and therefore I feel compelled
to take this means of calling upon you to protect the Indians as they
should be protected. There is yet time to get through Congress the proper
kind of Legislation.”72 While she received a reply from the secretary to
the president that President Coolidge would carefully consider the bill
once presented to his office from Congress, there is no record of whether
he actually vetoed the bill.73 Whether or not this bill passed, Zitkala-Ša’s
immediate memos to each NCAI member detailing what action needs to
be taken and how to do it, and the responsive activism seen from local
NCAI lodges illuminates the gradual improvement of relations between
the NCAI and the U.S. government.
The lack of responses from U.S. government officials only strengthened Zitkala-Ša’s determination to represent those who reached out to the
NCAI for political and legal justice. As she and other NCAI leaders kept
calling, writing, and meeting with local, state, and national officials, they
started to listen. She wrote to potential state and federal representatives
about their dedication to the Indian Cause, one such being Governor
Alfred E. Smith, and sent information about political candidates out to
NCAI Lodges to vote for.74 Doing so motivated elected officials or those
running for office to cultivate positive relationships and policy agendas
specific to preserving Indigenous sovereignty.
71 Letter from Gertrude Bonnin, President, to Members of the United States Senate.
February 12, 1928. Gertrude and Raymond Bonnin Collection. Box 4, Folder 10. L. Tom
Perry Special Collections Library, Harold B. Lee Library, Brigham Young University,
Provo, Utah.
72 Letter from President to His Excellency, the President of the United States. March 6,
1928. Gertrude and Raymond Bonnin Collection. Box 4, Folder 11. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
73 Reply from Secretary of the President to Gertrude Bonnin. March 7, 1928. Gertrude
and Raymond Bonnin Collection. Box 4, Folder 11. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
74 Gertrude and Raymond Bonnin Collection. Box 5. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
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They saw success in February of 1929 with the passing of the Yankton
Bill, S. 2792.75 This Congressional act not only reinvested “title to certain
lands in the Yankton Sioux Tribe of Indians”76 but also symbolized the
hard work put in by Zitkala-Ša, Raymond, and their extensive network
of supporters collecting evidence, promoting education, and creating an
intersectional community. Zitkala-Ša and Raymond gave far more time
and energy fighting oppressive legislation over the next eight to nine
years. Both declined in their physical health as they took little to no
time to rest. They continued to attend Congressional hearings as long
as their health allowed, and Zitkala pushed for change until her dying
breath, with the support of her friends, family, and allies.

Conclusion
Zitkala-Ša’s confidence in her Indigenous identity, coupled by her education and passion, created a powerful legacy for Indigenous activism
now. She endured assimilative schools and jobs to develop herself intellectually; she collected and documented treasured Indigenous stories
to humanize the Sioux nation and, generally, Native peoples; she wrote
direct political essays to call out the injustices of the U.S. government;
she used her voice to promote a positive pan-Indigenous among white,
middle-class Americans; and she utilized various women’s networks
to spread the message and center Indigenous activism within Native
communities.
She utilized her identity as a woman to gain support and empathy for
Native peoples’ abject circumstances, calling upon similar tools of action
used to fight for women’s suffrage to pass U.S.-Indigenous citizenship.
Getting women to support Indigenous causes provided needed funds and
word-of-mouth to recenter Zitkala-Ša’s activism in various Native tribes,
communities, and nations. It also established support for the development of the NCAI.
Zitkala-Ša’s relationships reflected a lifelong journey of institutional
change. She understood and took advantage of the shared experience of
womanhood to expand the number of those who cared about and acted
on the “plight of the Indian.”77 Zitkala-Ša’s work for Indigenous suffrage
75 Letter to Indian Kinsmen from President Gertrude Bonnin. February 8, 1929.
Gertrude and Raymond Bonnin Collection. Box 5, Folder 4. L. Tom Perry Special
Collections Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
76 Ibid.
77 Gertrude and Raymond Bonnin Collection. Box 3. L. Tom Perry Special Collections
Library, Harold B. Lee Library, Brigham Young University, Provo, Utah.
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and the ensuing activism needed to gain full rights illustrates the tireless
time, energy, and money it takes to change a system designed to benefit
only a small part of its inhabitants. She framed U.S.-Indigenous activism
as a pan-Native initiative, appealing to various Indigenous communities
and women’s groups. Zitkala-Ša’s ability to balance her opportunities
with her experience of oppression allowed her to educate, empathize, and
call upon anyone interested in her mission.
While the National Council of American Indians died with
Zitkala-Ša and Raymond Bonnin, it laid the necessary groundwork for
future pan-Indigenous organizations to work toward U.S.-Native sovereignty. Zitkala-Ša spent her whole life not only exposing the physical,
emotional, and spiritual damage inflicted upon Indigenous communities
in the United States but also channeling those experiences into Indigenous advocacy work. She relied on the generosity of others for financial
support throughout her later years, as she gave most (if not all) of her
money to the Indian Cause. The letters and literature she wrote tell of
her consistent battle with U.S. representatives and officials who knew
nothing of Indigenous culture, beliefs, and practices. Not only did she
donate all her money to Indigenous activism, but she also gave her body,
mind, and spirit to the Indian Cause. Her devotion shines through her
interactions with close friends, family, acquaintances, and officials.
Today, many Indigenous communities do not have access to basic
rights and liberties available to the general U.S. population. There are
various U.S. laws and policies preventing access to them, some laws which
passed during Zitkala-Ša’s time. Perhaps her example can motivate each
of us to educate ourselves and get involved in Indigenous-led causes that
advocate for the rights and visibility of Indigenous cultures, beliefs, practices, and people at risk in the United States. May we all heed Zitkala-Ša’s
wise call to action:
[I]t is necessary that we organize, that we may act as a body; that we
may put our ideas together and choose the best. We must support
this organization, we must see that it grows stronger. We will all
have a chance to express our opinions and then we will try to use
the best. That is our work. Let us all express what seems to us the
thing that is needed, and we will assort and choose that which we
must strive for at this time.78
78 Zitkala-Ša. 2003. “Address by the Secretary-Treasurer, Society of American Indians
Annual Convention (Summer 1919).” In American Indian Stories, Legends, and Other
Writings, edited by Cathy N. Davidson and Ada Norris, 216. N.Y., New York: Penguin
Group.
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Mia Seegmiller

Mormon Women
and Polygamy

Creating a Better Future with the Past
Note: Names have been changed to protect the identity of individuals mentioned.

L

et polygamy, bigamy, fornication, adultery, and
prostitution be frowned out of the hearts of honest men to drop in
the gulf of fallen nature,” exclaimed Relief Society President Emma
Smith on March 9th, 1844, “where the worm dieth not, and the fire is not
quenched! And let all the Saints say, amen!” An affirming and perhaps
boisterous “amen” could only be imagined from the crowd of Mormon
women listening. They were wary of rumors going around about polygamy, a seemingly scandalous marriage practice. They would probably
agree with their president, believing polygamy to be a “Seducer of Female
Chastity,” and a “Slanderer of Female Character.” Emma Smith was obviously disgusted with such ideas, but, in fact, they were her reality.1
Unbeknownst to most of the Mormon women listening (those who
weren’t already a part of it), polygamy was already being practiced in their
faith. Joseph Smith Jr., prophet and founder of The Church of Jesus Christ
of Latter-day Saints (“the Church”) began the practice (approximately) as
early as 1835, just five years after the Church was founded.2 When the
practice was finally publicly announced in 1852,3 several Church leaders
had been secretly practicing polygamy for over a decade.
It doesn’t take much study to understand that the practice of polygamy greatly affected the women of the early Church of Jesus Christ of
Latter-day Saints. Sources such as Mormon women’s poetry, private
journals, and public speeches show that many initially abhorred it, as
1 William W. Phelps, “The Voice of Innocence from Nauvoo.” Edited by Emma Smith.
In The First Fifty Years of Relief Society (The Church Historian’s Press: 2020).
2 Brian C. Hales and Laura Harris Hales, “Joseph Smith and Fanny Alger.” Joseph
Smith’s Polygamy, 2020.
3 Orson Pratt, “Celestial Marriage.” August 29, 1852.
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illustrated by Emma Smith’s public response to it. These sources show
that many practiced polygamy, believing it was instituted by God. They
also show that many struggled with it. These sources show that many even
loved polygamy and came to defend it. They also show that many greatly
suffered because of it.
Still today, many faithful members of The Church of Jesus Christ of
Latter-day Saints wrestle deeply and personally with the history of polygamy and its lurking shadow. Author Carol Lynn Pearson wrote an entire
book titled The Ghost of Eternal Polygamy: Haunting the Hearts and Heaven
of Mormon Women and Men, providing evidence that polygamy is not just a
practice of the past for members of the Church. Women and men are still
greatly troubled by it.4
The stories of early Mormon plural wives aren’t well known by modern members of the Church. More often than not, Sunday school classes
teach only about men involved in the early Church, like founder Joseph
Smith Jr. or Brigham Young. Talks at General Conference (the large
gathering of Latter-day Saints to listen to Church leaders), even when
centered around the history of the Church, hardly mention these women.
As Year of Polygamy podcast host Lindsay Hansen Park put it, “A lot of the
critical things [members of the Church] have today, including doctrines,
policies, laws, movements—the fact that [Mormons are] in the West—
they were all influenced by these women who were largely forgotten. They
sacrificed so many things to be erased in history because they were part of
a controversial practice.”5
One of the many reasons contemporary members of the Church struggle with polygamy so greatly is that it is not talked about. The Church of
Jesus Christ of Latter-day Saints as a whole needs to talk more about
polygamous Mormon women who contributed so much to the Church.
These conversations would make greater room for members to share their
personal experiences surrounding polygamy. The learning and sharing of
such experiences could cause much needed healing amongst Latter-day
Saint women and men in the face of polygamy. In an effort to start such
conversation, this paper outlines the following: the stories of plural wives,
the stories of modern Latter-day Saint women concerning polygamy, and
how both narratives could contribute to a better future for members of
The Church of Jesus Christ of Latter-day Saints.

4 Carol Lynn Pearson, The Ghost of Eternal Polygamy: Haunting the Hearts and Heaven of
Mormon Women and Men. (Walnut Creek, CA: Pivot Point Books, 2016).
5 Lindsay Hansen Park, “Episode 01: Fanny Alger.” Year of Polygamy (podcast).
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Stories of Plural Wives
The first known plural wife in Mormonism was Emma Smith. While
scholars aren’t completely sure of when Emma found out about Joseph’s
new practice, there are some accounts of her discovering Joseph’s first
plural marriage with Fanny Alger, and subsequently kicking Fanny out.6
To say that polygamy took a huge toll on Emma would be an understatement. While she often “vacillated in her support for plural marriage,”7
Emma frequently and openly opposed it. Along with her previously mentioned speech, “The Voice of Innocence from Nauvoo,” there are multiple
accounts of her feeling deep pain, sorrow, and anger about the practice.
One such account of her anger is when Joseph sent his brother
Hyrum to read Emma the recorded revelation on the practice of polygamy, now known as Doctrine and Covenants section 132. In the revelation, Emma was told to “believe and administer” unto Joseph in this
practice or else she would be destroyed.8 Upon hearing this, Emma “said
she did not believe a word of it.”9 As Laurel Thatcher Ulrich points out,
“How could she (believe it)? For sixteen years, she had been Joseph’s
partner in triumph and poverty. . . . She had endured rumors of his
infidelity, had petitioned public officials and her own relatives for help.
Was she now to be cast out if she could not accept a revelation that . . .
consigned her to darkness if she did not acquiesce in his obsessive acquisition of wives?”10 Emma suffered greatly because of her great faith in
the church that her husband started. She suffered greatly at the hand of
plural marriage. She was the first Mormon woman to be affected by it,
and affected she was. A year after this experience with Hyrum, Emma
publicly denounced polygamy in her reading of “The Voice of Innocence
from Nauvoo.” While her “innocent” voice was strong and defiant, it was
full of pain and denial. Emma’s story illustrates the intimate pain often
felt by Mormon women due to polygamy.
Another poignant example of polygamous pain is recorded in the
autobiography of Annie Clark Tanner. Annie and her husband Joseph
Marion Tanner were married on December 27th, 1883, when she was 19
years old. By this time, polygamy was back to being secretive, although for
6 Brian C. Hales and Laura Harris Hales, “Emma Discovers the Relationship.” Joseph
Smith's Polygamy, 2020.
7 Laurel Thatcher Ulrich, A House Full of Females: Plural Marriage and Women's Rights in
Early Mormonism, 1835–1870 (New York: Vintage Books, 2018), 89.
8 Doctrine and Covenants 132: 64
9 Ulrich, 92.
10 Ulrich, 92.
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very different reasons. This time it was the United States that was growing
more and more worried about polygamy, rather than unknowing church
members. All church members were privy to the practice of plural marriage by 1852, when it was publicly announced by Orson Pratt.11 Therefore,
Annie’s marriage was hidden from the United States but commonplace
amongst Mormons. Her pain was under different circumstances than
Emma’s, but still centered on what polygamy meant for Mormon women.
In her autobiography published in 1991, Annie recalls feeling as
though her husband considered her “just a coincidence in his life,” while
for her, “the fervor of [her] love was [her] life.” She felt he treated her as
though he valued her very little, and, shortly after they were married, she
considered herself “heartbroken.”12 She was often left alone, and just six
months after she and Joseph were married, he had found himself a third
wife.13 Although Annie eventually grew to fervently love her husband,14
her story of early heartbreak is one of many among plural wives. Sharing
their husband with multiple women often felt like betrayal. Romance was
put on the backburner. However, such painful accounts like Emma’s and
Annie’s only tell part of the story.
In fact, for several Mormon women, polygamy was a relief. For some,
the relief came through “a religiously sanctioned way of leaving a troubled
marriage.”15 Women were able to escape abusive marriages and still have
a place in society through marriage to another man. For others, polygamy was a relief because it secured them a place in the celestial kingdom,
the coveted “highest degree of glory” promised to only the most faithful
members.16 It made it possible for them to be connected to their families
forever through being sealed, a practice that Joseph began when he began
plural marriage.17 They benefited in the eternities.
Augusta Cobb, after being sealed to Brigham Young and then forced
back to Boston with her first husband, said to a friend about entering
a polygamous marriage, “if you take [meaning marry] either of these
[meaning church leaders] you will be highly exalted, and all your friends,
both dead and living will be benefitted thereby.”18 Augusta Cobb’s story
11 Orson Pratt, “Celestial Marriage.” August 29, 1852.
12 Annie Clark Tanner, A Mormon Mother: An Autobiography by Annie Clark Tanner. (Salt
Lake City, UT: Tanner Trust Fund, University of Utah Library, 1991), 68.
13 Tanner, 73.
14 Tanner, 73.
15 Ulrich, 85.
16 Doctrine and Covenants 131:2
17 Doctrine and Covenants 132
18 Ulrich, 106.
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conveys a belief that became common amongst polygamous women, that
they would gain many heavenly benefits through plural marriage. Her
story is the story of many who found polygamy to be a relief, as it secured
them heavenly blessings. This narrative eventually morphed into an
explanation as to why polygamous marriage could be difficult. Mormon
women were being asked to do something extremely hard for something
very worth it in heaven. They were sacrificing earthly pleasures, such as
love and romance, for eternal exaltation.
Augusta Joyce Crocheron voiced this idea eloquently in her poem
published in the February 1884 publication of Woman’s Exponent titled
“Nothing on the Books.” With distinctive imagery, she illustrated both
a monogamous couple and a polygamous family getting to the gates of
heaven. The monogamous couple reported having a “happy time” on
earth, with their “fortunes blest.” In contrast, the polygamous family had
“brown, weary, and old” faces due to their earthly “joy . . . pain . . . hopes
and fears.” Their way was “hard,” but they had “kept the faith,” because
they understood that “every test a jewel bright / In the crown that waits
[God’s] head.”19 Augusta Crocheron’s story illustrates the narrative of sacrifice around polygamy. Yes, it was difficult and sometimes painful, but
women’s sacrifices would some day pay off in their heavenly home. Perhaps what they had lost would be incomparable to what they would gain.
Understanding polygamy in this light could have made it less of a burden.
Perhaps it made up for the heartbreak.
As exemplified in these few examples, polygamy developed greatly
from the time Emma Smith experienced it in 1835 to 1890, when it was
ended (although not extremely successfully) through a Manifesto written
by Wilford Woodruff.20 Even though it started out secretly, it eventually
became a way of life for Mormon women and men. They believed it to be
the eternal law of marriage. Pain, relief, and sacrifice outline the experiences of many plural wives as they sought to live this law faithfully and
righteously.
As polygamy became more and more solidified as a tenet of the Mormon faith, it etched itself into the very identity of Mormon women. They
believed they were part of something much bigger than themselves. If outsiders didn’t understand the practice of plural marriage, they took it upon
themselves to clarify. One of the most profound illustrations of Mormon
women’s defense of polygamy was held twenty years before the Manifesto
on January 13, 1870. It became known as the Great Indignation Meeting.
19 Augusta Joyce Crocheron, “Nothing on the Books.” Woman’s Exponent, March 1, 1884.
20 “The Manifesto and the End of Plural Marriage.” The Church of Jesus Christ of
Latter-day Saints.
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The government of the United States of America was well aware of
polygamy. In fact, President Abraham Lincoln preached it to be one of the
“twin relics of barbarism” alongside slavery, and swore to be rid of it.21 The
media and others around the nation followed suit, believing polygamy
to be incredibly oppressive and harmful to Mormon women. After the
United States’ several attempts to take down polygamy following the Civil
War, the Cullom Bill was introduced. It would exclude polygamists from
enfranchisement and citizenship in the United States.22 The gauntlet was
thrown. In a frustrated response to the proposition and the growing misunderstanding amongst onlookers, thousands of Mormon women gathered
to protest the legislation and prove the nation wrong.23 In her depiction
of the Great Indignation meeting, Laurel Thatcher Ulrich writes, “Light
snow obscured the view of the mountains . . . as masses of Mormon women
crowded into the old peaked-roof Tabernacle in Salt Lake City. The pine
benches were hard, the pot bellied stoves inadequate against the cold. No
matter. They would warm themselves with indignation.”24
Twelve women, including Relief Society president Sarah Kimball,
addressed the masses at the meeting. Only women were invited. The
speakers vehemently defended their religion, arguing that the government’s attempts to eradicate polygamy revoked their religious freedoms.
In defending their religion, they defended polygamy, a practice they considered to be “counsel of God as contained in the Gospel of Heaven.”25
The meeting closed out with Eliza R. Snow, one of Emma Smith’s friends
that was sealed to Joseph, and then later to Brigham Young. Although she
was obviously a faithful participant in plural marriage, Snow spoke little
about it. Rather, she spoke about the women in the Church. She, like
her sisters in the Gospel, was sick of the nation seeing them as slaves. In
fact, “the women in the Church [had] performed and suffered what could
never have been borne and accomplished by slaves.” They had traveled
across the plains, given up their homes and their livelihoods, suffered so
many pains and afflictions for their church. No, they were not women
oppressed by their husbands in a practice resembling slavery. They were
faithful, independent women who enjoyed “high and glorious privileges,”
21 Mary Jane Woodger, “Abraham Lincoln and the Mormons,” in Civil War Saints, ed.
Kenneth L. Alford (Provo, UT: Religious Studies Center; Salt Lake City: Deseret Book,
2012), 61–81.
22 A Bill in Aid of the Execution of the Laws in the Territory of Utah, and for Other
Purposes, H.R. 696, 41st Cong., 2nd Sess. 1870.
23 Minutes of “Great Indignation Meeting,” Jan 13, 1870.
24 Ulrich, xi.
25 Sarah N. Kimball, Minutes of “Great Indignation Meeting, Jan 13, 1870.
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because of their sacrifices. Because they were women. Their womanly faith
“accomplish[ed] wonders.”26 The Great Indignation Meeting wasn’t about
polygamy as much as it was about Mormon women. They had voices, they
had important things to say. They weren’t going to allow themselves to
be thrown aside because of one-sided observations concerning their marriages. They loved their faith, they fought for their faith, and they were
proud of where their faith had brought them. This story is one of sacrifice,
similar to Emma Smith’s. But it’s also one of triumph.
The stories of Emma, Annie, the Augustas, and Eliza all add flecks
of insight into the complex painting of Mormon plural marriage. There
is no denying that deep anguish was felt by many women at the hands of
polygamy. Some believed that pain was part of a sacrifice for the greater
good, while others just grew accustomed to it. Others didn’t feel that
pain, rather polygamy was “glorious” to them.27 Indeed, as totally contradictory as it may seem, some Mormon women even felt empowered in
their sphere, although it was greatly defined by polygamy.

The Narrative Today
The Church of Jesus Christ of Latter-day Saints no longer practices plural
marriage. Anyone who marries multiple spouses is not considered a part
of the faith, and the Church teaches that “marriage between a man and
a woman is ordained of God.”28 Because of this, many people, scholars
included, agree that polygamy is a part of the Church’s past and should no
longer have an effect on its members.29 However, contrary to this belief,
stand a few sealing practices that stem from Joseph Smith’s institution of
polygamy and haunt many members today.
In Latter-day Saint belief, marriage is a serious covenant made
between spouses and God. In order to gain the fullness of God’s glory and
to live with Him in the eternities,30 members are married in Latter-day
Saint temples and sealed for time and all eternity. As previously mentioned, Joseph Smith instituted being sealed for eternity when he instituted plural marriage, implying that polygamy was the law of marriage
in the heavens. This practice of one man being sealed to multiple women,
although not as visible as it was in the early days of the Church, is still in
26 Eliza R. Snow, Minutes of “Great Indignation Meeting,” Jan 13, 1870.
27 Ulrich, 26.
28 “The Family: A Proclamation to the World.” The Church of Jesus Christ of LatterDay Saints, September 23, 1995.
29 Brian C. Hales and Laura Harris Hales, “Introduction.” Joseph Smith's Polygamy, 2020.
30 D&C 132
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effect today. When a man’s wife dies, he is allowed to be sealed to another
woman while staying sealed to his first wife.31 In contrast, when a woman’s husband dies, she cannot be sealed to another man unless she cancels
her sealing to her first husband. To make matters worse, the cancellation
process is often painful and sometimes humiliating.32 This painful process
often deters women from canceling their first sealing at all, not allowing
them to be with their second husband for eternity. If a woman were to
not cancel her first sealing and have children with her second husband,
their children are automatically sealed to her first husband, not to their
own biological father.33
For Latter-day Saint women and men who have lost spouses, these
sealing practices cause deep pain. Some widowed women have concerns
that “getting a sealing cancellation . . . would strip [their] deceased husband of his eternal exaltation.” Others who choose to cancel such a sealing
have had to go through the process of “getting letters of permission from
[their] former husband’s parents.”34 These worries and pains have led to
many spending sleepless nights worrying about the eternities. Some question whether the Church has any idea what effect polygamy is having on
their members. Some have even left the Church.35
Eternal polygamy can even take deep psychological tolls on members who haven’t lost spouses. One woman quoted in The Ghost of Eternal
Polygamy: Haunting the Hearts and Heaven of Mormon Women and Men states
that because of polygamy, she felt her “importance and significance was
reduced to what [she] gave to a man, and nothing more.” Another said
she has “held back a part of [her] heart and soul because of the terrible thought that [her husband] is not fully [hers].” And yet another said
she came to believe because of polygamy that if men and women “were
money, you could exchange multiple women for one man.”36 These are just
a few examples from the thousands of survey responses that Carol Lynn
Pearson received in order to write her book.37
The polygamy story of modern female and male members of The
Church of Jesus Christ of Latter-day Saints is one marked with fear.
They fear that polygamy forces them into a heaven that they don’t want.
31 “Plural Marriage in Kirtland and Nauvoo.” The Church of Jesus Christ of Latter-day
Saints.
32 Pearson, 99.
33 Pearson, 8.
34 Pearson, 99.
35 Pearson, 102, 104.
36 Pearson, 145, 159, 166.
37 Pearson, 24.
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They fear that it will cause a divide in their family in the eternities.
Women fear that they won’t have their husbands to themselves. The
sealings as they are practiced today creep into the Latter-day Saint
psyche, leaving them with doubts, concerns, and fears. The narrative
behind polygamy today is not a positive one.

How Can Knowing the Past Aid the Present?
In conclusion, the stories of early Mormon women tell us of the suffering
they experienced from polygamy. They tell us of the sacrifice that polygamy demanded of them. They tell us of their great faith that made the
founding of The Church of Jesus Christ of Latter-day Saints possible.
They tell us many different things, but, perhaps most importantly, they
tell us that Mormon women had voices. Emma Smith stood up against
male leaders, sticking to her truth and to her knowledge of God. Annie
Clark Tanner wrote her story down, understanding it to be massively
important to the generations after her. Augusta Cobb shared her story
with friends. Augusta Joyce Crocheron voiced her story through beautiful
poetry. Eliza R. Snow declared her story with faith in her fellow women.
Mormon women of the early Church of Jesus Christ of Latter-day Saints
told their stories, and they did it with purpose.
If female members of the Church today read, empathize with, and
understand these stories, they could be more willing to share their own.
They could begin to bring up polygamy in Sunday School or Relief Society, sparking healthy conversations in which conclusions could be come
to and hearts could be mended. They could seek their own, more educated
personal revelation on the subject, and, perhaps, find answers which
could allow them to faithfully move forward. They could be inspired by
these early women and use their own voices to fight for further discussion
from Church leaders about polygamy and the pain it causes. They could
advocate for each other and the women of the past, believing that their
stories should be heard, and their collective pain should be acknowledged.
They could be healed.
Women like Emma Smith, Eliza R. Snow, and hundreds of others call
to us from the other side of the veil. They plead with us to understand
their stories, just as they did at the Great Indignation Meeting in 1870.
They ask us to understand, or at least try to understand, the pain, sacrifice, and faith they put into The Church of Jesus Christ of Latter-day
Saints. They tell us of their value and our value as female members of the
Church. They beg that we never forget it, that we keep pushing forward
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despite the challenges we may face. They ask us to consider the many
wonders that come from women’s faith.38

38 Eliza R. Snow, Minutes of “Great Indignation Meeting,” Jan 13, 1870.
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Ally Christiansen

Honoring Creative Women
Minerva Teichert Award Winner 2021

L

ast year I took the final undergraduate music
history course. The previous semesters had included very few pieces by
women, so I was excited to study contemporary music when women
were finally allowed a space on the floor. Examining the semester’s syllabus,
I was disappointed that out of the twenty-eight composers we studied, only
two were women. Later that semester I spoke with a faculty member about
music’s representation of race and gender, and brought up this concern. I
decided to start changing the narrative through my senior recital.
I designed my recital to showcase music created by women. I dug deep
to find songs by women from past centuries as well as modern works. My
recital program became a miniature music history course, using music
and poetry by women to tell the story.
I dedicated this performance to my grandmother. She was a creative
woman without opportunities—but she paved the way for me. I had made
the exciting, but scary, choice to pursue a career in music. While looking
for my path, I was discouraged to see so few examples of women being
celebrated as great musicians. I realized that the stories we’re told shape
our reality, and that I could shape my own narrative by learning about
great female musicians.
My recital covered western repertoire from 1200 to the present day.
Of the twenty pieces, thirteen had texts or music written by women,
including songs set to poetry by Emily Dickinson. I discovered three
notable early pieces. “A chantar” is the earliest known piece of music written by a woman, Comtessa de Dia. I transcribed and notated the guitar
accompaniment and met with a French professor to learn Occitan dialect.
“Amante Loquace” is by Barbara Strozzi, a renowned seventeenth century performer and composer. I transposed and transcribed a scan of the
original music into modern notation. The aria “Per la più vaga e bella’’ is
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from the first opera written by a woman, Francesca Caccini, and the first
opera to be produced outside of Italy, commissioned for a Medici family
wedding. All of this repertoire has merit, not simply as compositions by
women, but for being well-composed, serious music.
I experience performance anxiety when I sing, but I was so excited
about honoring female artists that for this recital my anxiety fell away.
I’m happy with my performance and proud of the work that I did. I feel
inspired to continue this exploration.
Today we see strong support for women in the arts. However, I think
we must look into the past at who was revered and why. There is a long
tradition of women’s creative work hiding behind the works of men, and
women receiving fewer opportunities for education and advancement.
Even in 1869, philosopher John Stuart Mill recognized that “[The nature
of women] is a subject on which nothing final can be known,” since historically, women were not allowed to choose their own path. For so long
I had thought the musical museum was full of male composers due to
lack of women composing; this research showed me that there were many
more female composers than most people realize. Only when we have
realized our foundation of creative women can we then step up and reach
even higher today.
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Watch Ally’s Recital:
Scan the QR codes or click on the links below to view
Ally’s performances.

Italian Set A
https://youtu.be/7iuutnbaytM

Italian Set B
https://youtu.be/2wywNPe0aOc

German Set
https://youtu.be/LfFe08Eusbw

English, Emily Dickinson Set
https://youtu.be/kFYeQqpmq-E
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Taylor Johnston

Our Foremothers’ Offering
of Salvation

I

remember the first time I saw a full-body shot of
my Cook Islander grandmother. It was like looking in a mirror.
Although I had never met her, she seemed familiar. She had the same
broad shoulders, the same cheek-bone structure, the same long limbs, the
same delicate fingers, the same squinty eyes, and the same confused facial
expression as I do. As I’ve contemplated this experience and returned to
the photograph over and over again, I am always empowered with the
thought, “I was made in her image.” But if I was made in her image, how
then am I made in the image of God? Am I made in the image of God? In
this paper, I will address this question by comparing Patricia L. Hunter
and Ivone Gebara’s writings, as they discuss the nature of self, sin, and
redemption. Although they differ, I hope to reveal a connection between
Hunter’s focus on developing the self and Gebara’s emphasis on community by establishing salvation as a simultaneously personal and communal
experience.
Patricia Hunter, a womanist theologian, challenges the commonly
held perception that God is white and male. She seeks to answer: how
is a black woman to believe she is godlike, when she is neither white or male?
For black women to overcome these insecurities, Hunter suggests a need
to reimage God.1 As a Polynesian woman, how then do I reimage God
in order to believe I am godlike without projecting my own ideals onto
Him? I believe the answer lies in turning to the past for a tangible model
of what is good, just as I did with my grandmother. We experience salvation of the self when we come to know who our ancestors are as products
of the past. Such self-discovery places us in a communal and interdependent relationship with our foreparents as we seek salvation in the present
and future. To conceptualize salvation as an offering from the past, I will
1 Patricia L. Hunter, Women’s Power–Women’s Passion, (New York, Orbis Books, 1993), 191.
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compare Hunter and Gebara’s commentaries on oppressive interpretations of doctrine and their suggestions for empowering women.
Both Hunter and Gebara object to how women have been disempowered by oppressive interpretations of doctrine but their objection varies
in practice. Hunter focuses on unraveling the deficiency in perpetuated
beliefs surrounding the nature of God, which prompts her to take a more
individualistic approach to empowering women. Gebara, on the other
hand, reconceptualizes suffering and salvation as communal experience,
which causes her solutions to be community focused.
Women have been defined as antithetical to godliness. This is evident
in both Hunter and Gebara’s writings, but they observe this antithetical
relationship between women and the divine from two different doctrinal
perspectives. Hunter focuses on the nature of God; Gebara focuses on
suffering and salvation. As previously mentioned, Hunter evaluates the
assumption that God is white and male. To characterize God as white
and male means defining black women as the opposite of the image of
God. This characterization of God causes black women to deny the truth
that they are created in the image of God. As a result, black women deny
themselves the opportunity to come to know themselves completely and
as Godlike which further denies such privilege to other women of color.
In turn, black women sin as they attempt to “[remake themselves] into
someone else’s image.”2 These perceived offenses against God are a product of the perpetuation of a white, male model of God, a model that has
legitimized white, male domination over black women.3
Gebara observes a similar legitimation of female subordination but
focuses on the reality that women’s suffering has been devalued and
silenced.4 This has led to the exclusion of women’s suffering as a symbol of salvation and has characterized women as cursed and evil. In turn,
women have been disassociated from godliness. This is evident in audience reactions to Edwina Sandy’s “Christas” sculpture which depicted the
crucifixion of a woman. Instead of acknowledging the artwork’s religious
value, the audience objectified the female body by deeming the work
pornographic.5 This disassociation is a product of the glorification of
male suffering, modeled by Christ’s crucifixion “as the only way to salvation.”6 Women are then disempowered, confined to a life of suffering
and remorseful obedience as they await salvation in the afterlife. As a
2 Hunter, Women’s Power–Women’s Passion, 194.
3 Ibid., 190–191, 194–195.
4 Ivone Gebara, Women’s Experience of Salvation, (Minneapolis, Fortress Press, 2002), 111.
5 Gebara, Women’s Experience of Salvation, 117.
6 Ibid., 118.
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result, religious institutions disempower women by labeling them as subordinates who are guilty and spiritually in debt. Meanwhile, these same
institutions avoid accountability for their own sins of oppression.7
Just as Hunter and Gebara focus on two different doctrinal issues,
they provide varying solutions in the quest to empower women. Hunter
suggests a reimagining of God and proposes that black women must
“[claim] their divine privilege to be who God has created them to be.”8
To claim such privilege, black women must find personal passion and
power as they strive to live “whole and healthy lives.”9 Finding their passion involves seeking to know and celebrate the self completely, “psychologically, physically, spiritually and sexually.”10 Black women must come
to know for themselves that “they are wonderfully made [in the image
of God]”11 if they are to find their voice, passion, and value within their
Christian communities.
Alternatively, Gebara calls communities to realize the “relatedness”12
between men, women, and the nonhuman. She builds upon the premise
that suffering can be a shared experience and does not need to be borne
in isolation. Salvation can be experienced in the present as well as in the
future and is not reserved for the privileged.13 To demonstrate, she breaks
down the example of Christ’s crucifixion claiming that “His cross does
not stand alone”14 but was borne in solidarity with the community. Gebara decentralizes and humanizes the symbol of the cross,15 and normalizes
salvation as daily power.16 She asserts that men and women are responsible for the actualization of such salvation. She utilizes this concept as a
framework to understand the relationship between sin and suffering as
she observes that, “women’s sins are connected with men’s excesses and
that men’s sins are connected with what women lack.”17 By recognising
the relatedness of all things, Gebara denounces a hierarchical, androcentric, and dualistic experience of mortality and promotes justice for all.
7 Ibid., 117, 113.
8 Hunter, Women’s Power–Women’s Passion, 191.
9 Ibid., 195.
10 Ibid., 192.
11 Ibid., 194.
12 Gebara, Women’s Experience of Salvation, 132.
13 Gebara, Women’s Experience of Salvation, 113–114, 123.
14 Ibid., 115.
15 Ibid.,115.
16 Ibid., 122.
17 Ibid., 143.
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Salvation is no longer exclusive to a superior group but is offered to and
experienced by all.18
Despite Hunter and Gebara providing insight into the oppressive
regimes of religious institutions, both theologians limit their solutions
to being either individualistic or communal in nature and neglect to
present how the self and community are inherently connected in the
redemptive process. Hunter, I believe, focuses too much on the self as she
states, “The power we experience begins internally and then enables us
to influence our surrounds.”19 Hunter’s egocentric view of empowering
women for the community’s benefit neglects to explore how the self is a
product of the community. She does allude to some form of community
with the past suggesting that, “Our passion is born of our mothers.”20 She
then diminishes this connection as merely a source of inspiration in the
self-discovery journey. She disregards the reality that the self’s corporal
being is a product of the self’s ancestors. Gebara’s transcendent theory
of relatedness and salvation provides a potential avenue for Hunter to
intensify the connection between the self and the community. However,
even Gebara limits the experience of salvation to the present and future,
disregarding the relatedness of the past, present, and future in shaping
the community. By bringing the two theologians together, I propose a
reading of the self to be a product of a community from the past.
In the process of self-discovery, as promoted by Hunter, an individual is opened to a community from the past. The individual can become
aware of Gebara’s concept of relatedness which is formed between the
living and the dead, the past and the present. The dead live on in the living with the living existing because of the dead. This is manifest in the
physical and metaphysical bodies of the self in which attributes inherited from ancestors are imprinted upon the self. The past is present in
the corporal being of the self. This realization empowers the individual
to recognize that their value and goodness has been inherited from their
past. It empowers the individual to no longer sin as they attempt to
remake themselves in the image of another, to embrace the physical
and metaphysical attributes they already possess, and to recognize their
value in greater society and in God’s kingdom.
In returning to the photograph of my grandmother, I can focus on
the truth, “I am created in her image” (“her” being my foremothers) rather
than focusing on the ambiguous idea that “I am created in His image.” I
can then acknowledge that “God has not made a mistake in creating me of
18 Ibid., 143.
19 Hunter, Women’s Power–Women’s Passion, 192.
20 Ibid., 192.
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Polynesian descent,” and that I am good and deserving of God’s grace. By
refocusing the image of God to be a model of my past, I come to see that
salvation is not exclusively offered to me by God but that He offers salvation in union with my foremothers. Salvation then becomes a product of
the past. Salvation is born of our mothers.
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Kayla Becknuss

Eve the Ezer
Minerva Teichert Award Winner 2021

T

he Gods created Adam and placed him in the
Garden of Eden. They saw that Adam was in need of guidance and
companionship, so they commanded and instructed him that he
could freely eat of almost every tree, except the Tree of Knowledge of
Good and Evil. While instructing the man, the Gods prepared a woman
to join the man in companionship. They named her Eve and called her to
be Eve the Ezer: a rescuer, a spiritual guide, a source of help from God.
They explained, “Your role will be important in doing our work and
carrying out the plan. You shall be our helper, our messenger, and the one
who starts it all. You are called to be Eve, our Ezer. Indeed, you will be a
blessed soul.”
The woman then joined the man and together they tilled the Garden.
The Gods walked with them, conversed with them, and instructed them.
Their time together was drawing to an end in the Garden.
The Gods then took Eve aside and said, “Your work and time is
approaching. Let us give you a blessing to provide comfort, encouragement, and guidance on what you were ordained to do.” Eve, confused
and curious, listened intently to her blessing with a willingness to do the
Divine’s will. In this blessing, she envisioned a tree with fruit, much like
the many trees in the garden. But this tree was different. It felt different.
She could see something in this tree, but she didn’t know what. She could
feel that it was important to the Divine. Eve could sense that there was
something about this tree and felt what she was meant to do. The Gods
left her feeling loved and assured.
Some time passed for Eve and Adam.
One day they were gathering fruit and plants when a serpent appeared.
It went by the name Lucifer and claimed that he knew them. Eve was confused but curious as to who this being was. Lucifer saw Eve and recognized
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something about her presence and her questions. He proceeded to speak
to her. He showed them fruit from the Tree of Knowledge of Good and
Evil and explained to Eve that if she ate the fruit, she would be like the
Gods, knowing good and evil. Eve, at first sight, recognized this tree. She
remembered Adam telling her that God commanded him to not partake
of this fruit. But this is not why she recognized it.
She pondered intently at this tree, gently held the fruit in her hands
and said, “This fruit. It feels familiar, soft, and pleasant . . .” As she gazed
at the fruit, she was reminded of a memory. A memory of a feeling. It was
the love and the reassuring feeling she felt in the Gods’ blessing. Eve saw
something good in this fruit. It wasn’t clear, but something was coming
back to her.
“This,” she thought. “This is what I am meant to do.” She took a bite
and said to the serpent, “I am Eve, the Ezer.”
—Genesis 2:7–9, 15–18, 22; 3:3–6

VOLUME VIII | 87

Kayla Becknuss

The Female Stigma

Menstruation Attitudes in the Women’s Liberation
Movement

I

n 1982, Ntozake Shange published Sassafrass,
Cypress & Indigo, a novel about three African American sisters growing up in Charleston, South Carolina, set in the 1960s and 1970s.1
As the novel begins, the youngest sister Indigo, experiences menarche.
Accompanied by her dolls, Indigo visits her neighbor Sister Mary Louise,
a devout Christian who teaches Indigo how to be a proper Christian lady,
explaining to her that it is part of a woman’s duty to “tend after the beauty
in the world” including “the flowers and the children.”2 Sister Mary Louise
then sees a pool of blood at Indigo’s feet and exclaims, “the Lord has called
you to be a woman.” She turns this moment into a ritual to celebrate
Indigo’s menarche experience by bathing Indigo in a “hot tub filled with
rose petals.”3 Framing the experience as a sacred ceremony, she makes a
wreath of flowers for Indigo and guides her to the backyard where “Indigo
sat bleeding among the roses, fragrant and filled with grace.” The nun’s
actions create an empowering and positive view of menstruation, emphasizing a connection between womanhood and nature. Mimicking Sister
Mary Louise’s graceful approach to menstruation, Indigo returns home
to gently clean her dolls and gives them woman-wise instruction “as she
made each and every one of them a personal menstruation pad of velvet.”4
Passing down the positive views of menses to her dolls, there is the promise that Indigo will help her dolls transition into this special time in their
lives as Sister Mary Louise helped her.
While Sister Mary provided an enlightening perspective, Indigo’s own
mother’s reaction to her menarche experience, however, paints woman1 Shange, Ntozake. Sassafrass, Cypress & Indigo. New York: St. Martin’s Press, 1982.
2 Shange, Sassafrass, 17.
3 Shange, Sassafrass, 18.
4 Shange, Sassafrass, 19.
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hood and menstruation as negative and troublesome. Indigo finds her
mother to tell her the exciting news and asks if they could have a celebratory meal for her and her dolls. Her mother responds in anger and yells,
“Indigo, I don’t want to hear another word about it, do you understand
me? I’m not setting the table with my Sunday china for fifteen dolls who
got their period today!”5 After telling Indigo to remove the velvet from
between her doll’s legs, her mother instructs her to forget the celebration
nonsense and worry about “white men with evil in their blood” and little
boys “chasing after you for nothing good.”6 The healing haven Sister Mary
created for Indigo is crushed by her mother. Indigo’s mother becomes the
foil to the plot’s message on menstruation, though Sister Mary Louise
sets the tone for how to perceive menstruation and womanhood. Through
Sister Mary Louise’s actions, the author promotes a more empowering
perspective on women’s bodies. Up against traditional ideas of menstruation and women’s bodies, Shange changes menstruation rhetoric to line
up with second-wave feminist values and provides a positive way to think
about womanhood.
The 1960s and 1970s created a sea change in how Americans thought
about gender. Books like The Feminine Mystique by Betty Friedan and The
Second Sex by Simone de Beauvoir encouraged women to create social
change and resist patriarchal structures in society.7 The newly formed
National Organization of Women pushed for legal change in the Civil
Rights Act of 1964 and Equal Rights Amendment to prohibit sex discrimination. While new women’s liberation organizations emerged, a second-wave feminist movement was inaugurated as social and legal changes
occurred. In many ways, feminists encouraged women to rethink women’s relationship with society, the workplace, families, their bodies, and
themselves. The women’s movement also pushed back against harmful
ideas on women’s bodies and menstruation, reflected in Indigo’s mother,
while ushering in positive views on menstruation and women’s bodies as
demonstrated by Sister Mary Louise. However, the utopian view of menstruation that Shange promoted in her novel did not emerge out of the
second-wave feminist movement. This paper explores some of the mixed
messages and legacies of the feminist movement and how feminists in
some ways created positive messages for women, encouraging them to
gain control of their bodies, sexuality, and join the workforce. Yet feminist messaging also reinforced oppressive views of women’s bodies and
5 Shange, Sassafrass, 20.
6 Shange, Sassafrass, 22.
7 Friedan, Betty. The Feminine Mystique, New York: Dell Publishing, 1974; Beauvoir,
Simone de, The Second Sex. New York: Alfred A. Knopf, 1949.
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menstruation, as they encouraged women to suppress and put menstruation in the background in order for them to be equal to men.

Historiography
When historians began looking at women’s history, they initially focused
on women and women’s contributions to society, but then turned to asking
deeper questions about male narratives on women’s bodies and womanhood.
In the 1970s, women scholars began to identify the problematic nature
of male-authored studies and medical expertise on women and women’s
bodies.8 They explored how institutions and ideas shaped women’s lives
and asked questions that moved us beyond the male narrative, ushering in
attention to women’s issues and paying greater attention to women and
gender in history. Among these ideas were menstruation and how it is perceived, through topics relating to the female experience such as sexuality,
sexual development, and women’s health. For example, historians like Jane
F. Gerhard, in Desiring Revolution: Second-Wave Feminism and the Rewriting of
American Sexual Thought analyzes second-wave feminists’ rhetoric on female
sexuality and suggests how the movement improved women’s ability to
gain control over their bodies and sexual freedom.9 In addition to sexuality,
scholars have studied women’s health in medical reports and associated
research to understand menstrual beliefs. For instance, in The Modern Period:
Menstruation In Twentieth Century America, Lara Freidenfelds suggests that
medical developments on women’s health, such as birth control, worked to
suppress and reduce the exposure of menstruation in everyday life.10 Other
scholars have studied the rhetoric of sexual development in menstruation
education. In A History of Women’s Menstruation From Ancient Greece to the
Twenty-first Century: Psychological, Social, Medical, Religious, and Educational
Issues, Glenda Hufnagel argues that some forms of menstruation education
limit young women.11 To understand menstruation culture, other scholars
8 Smith-Rosenberg, Carroll, and Charles Rosenberg. “The Female Animal: Medical
and Biological Views of Woman and Her Role in Nineteenth-Century America.” The
Journal of American History, 60, no. 2 (1973): 332–56. Accessed November 1, 2020. https://
www.jstor.org/stable/2936779?seq=9#metadata_info_tab_contents.
9 Gerhard, Jane F. Desiring Revolution: Second-Wave Feminism and the Rewriting of
American Sexual Thought. New York: Columbia University Press, 2001.
10 Freidenfelds, Lara. The Modern Period: Menstruation in Twentieth Century America.
Baltimore: Johns Hopkins University Press, 2009.
11 Hufnagel, Glenda. A History of Women’s Menstruation From Ancient Greece to the Twentyfirst Century: Psychological, Social, Medical, Religious, and Educational Issues. Lewiston, New
York: Edwin Mellen Press, 2012.
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have analyzed how the women’s movement has influenced beliefs about
menstruation and the female body. More recent scholarship challenges
how the second-wave feminist movement approached menstruation and
the female body.
Sexuality is a continued area of interest for feminist historians in
recent scholarship about understanding and expanding the study of menstruation. Hufnagel identifies feminists in the women’s movement who
advocated suppressing menstruation as a way to empower women’s sexuality and to provide freedom for them to explore their bodies. Building on
Hufnagel’s work, in her 2001 Desiring Revolution, Gerhard suggests that the
feminist movement promoted ideologies of female sexuality, improved
women’s views of themselves, and fueled women’s desires to control their
bodies.12 She identifies ways that oral contraceptives allowed women to
more freely and comfortably enjoy their sexuality and gain control over
their bodies and their menstrual cycles.13
In addition to women’s sexuality, more recent scholarship explores
women’s menstrual health and scientific methods, such as birth control,
that feminists used to encourage menstruation management. Cutcha
Risling Baldy, in We Are Dancing For You: Native Feminisms and the Revitalization of Women’s Coming-Of-Age Ceremonies, suggests that birth control was a tool to suppress menstruation and control the body so that it
“would not leak, smell, hurt, cause anxiety, appear unfashionable or lose
efficiency.”14 For Baldy, the movement did not empower women when it
came to menstruation as it showed menstruation being about conforming
to society’s expectations.15 Historians claim that feminists in the women’s
movement submitted to a patriarchal society by hiding menstruation and
that women’s health was largely ignored.
Feminist historians have also critiqued and unmasked attitudes about
menstrual education. In particular, historians have outlined what menstrual education has looked like and have asked questions about how to
change it. In A History of Women’s Menstruation, Hufnagel, for instance,
argues that improvements to menstruation education have been limited.16 For Hufnagel, education does not mend the cultural taboo that
12 Gerhard, Desiring Revolution, 3–9.
13 Gerhard, Desiring Revolution, 4.
14 Baldy, Risling Cutcha. We Are Dancing For You: Native Feminisms and the Revitalization
of Women’s Coming-Of-Age Ceremonies. Seattle: University of Washington Press, 2018.
15 Baldy, We Are Dancing For You, 7.
16 Hufnagel, Glenda. A History of Women’s Menstruation From Ancient Greece to the Twentyfirst Century: Psychological, Social, Medical, Religious, and Educational Issues. Lewiston, New
York: Edwin Mellen Press, 2012.
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surrounds menstruation, and that change in menarcheal education must
begin by not asking, “how can education be changed?” but by asking “how
can culture be changed?”17 Unlike Hufnagel, Freidenfelds shows some of
the ways that sex education improved information on menstruation as
feminists began playing a more prominent role in educating the younger
generation.18
As scholars outline menstruation beliefs in the second-wave feminist
movement, some suggest that these beliefs complicated feminists’ contributions to liberating women. Drawing on feminist-authored sources,
including magazines, medical reports, advertisements, and hygiene and
educational videos in the feminist movement, this paper explores ways that
feminists challenged traditional, harmful ideas about menstruation. Their
work criticized traditional beliefs about women’s bodies and encouraged
women to understand and explore their bodies, participate in the workforce, and use birth control to liberate their sexuality. Yet, in doing so,
they also encouraged women to frame menstruation as something to be
suppressed, minimized, controlled, and as an unnecessary inconvenience
for women. Some feminist-authored sources targeted adult women while
other sources targeted young women, with the hopes of teaching feminist
values and changing how menstruation was perceived and taught. Both
sources directed toward adult women and those directed toward young
women show how feminist messages reflected liberating as well as oppressive attitudes about menstruation and women’s bodies.

“Not a Badge of Femininity”: Feminists Reframing
Menstruation
While challenging traditional rhetoric on menstruation, feminists promoted reclaiming menstruation ideas that aligned with the women’s
movement principles. Second-wave feminists framed the women’s movement to be about women taking control over their lives and promoted
messages such as challenging medical views of menstruation, resisting
reproductivity, pushing women to gain control over their bodies and
write their own narratives. They also encouraged birth control as a way
to explore women’s sexuality and provide flexibility and convenience in
women’s lives, promoted menstruation as harmful, and supported women
entering the workforce. These messages paved the contours of the women’s
17 Hufnagel, A History of Women’s Menstruation, 105.
18 Freidenfelds, Lara. The Modern Period: Menstruation in Twentieth Century America.
Baltimore: Johns Hopkins University Press, 2009.
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movement and conveyed attitudes about menstruation that could later be
seen as positive or problematic.
Traditional views of menstruation, created by male medical authorities, were directly challenged by contemporary feminist scholars in
the women’s movement. In 1973, Vern Bullough and Martha Voght
expanded the study of medical research about menstruation and the
history of pathologizing women’s health in “Women Menstruation and
Nineteenth-Century Medicine.” Their work entailed laying out traditional ideas on menstruation, such as the idea that women’s ovarian cells
could not develop at the same time as brain cells and the idea of women
needing to rest while menstruating to preserve their bodies.19 Physicians
strongly encouraged women to rest while they menstruated and believed
that brain work “destroyed feminine capabilities” such as menstruation
and reproduction.20 Vought and Bullough identified these views as especially harmful “political prejudices”; as they pointed out, ideas touting
menstruation as limiting women’s capabilities were not based on scientific evidence or “medicine itself,” but on political and social beliefs.21
They hypothesized that if differences existed between menstruating
women and men, then “[they] ought to show up on tests comparing
motor and mental abilities of both men and women.”22 After analyzing
the results of the study, they found the motor and mental curves between
male and females “were indistinguishable when the notations of the menstrual periods were removed” and that menstrual periods had no effect
on motor or mental abilities.23 Bullough and Voght’s used their results to
debunk male-authored theories and argue that traditional scientific and
medically accepted beliefs of women’s menstrual cycles were not fact but
harmful and oppressive myths.
While criticizing medical beliefs on menstruation, feminists also
pushed back against traditional male narratives of preserving menstrual
19 Bullough, Vern, and Voght, Martha, “Women, Menstruation, and NineteenthCentury Medicine,” Bulletin of the History of Medicine 47, no. 1 (1973): 66–82, Accessed
November 1, 2020, http://www.jstor.org/stable/44447512; Clarke, Edward H., “Sex in
Education” or “A Fair Chance for the Girls,” Boston: James R. Osgood & Co. (1874):37–8,
Tufts Digital Library: Digitized Books and Manuscripts, (1873), Accessed on November
1, 2020, https://dl.tufts.edu/concern/pdfs/h702qk13g; Clouston, T. S. Female Education
from a Medical Point of View. Edinburgh: Macniven & Wallace. Provided by University
of Chicago, (1882), Accessed on November 1, 2020, https://catalog.hathitrust.org/
Record/100909481/Home.
20 Clarke, “Sex in Education,” 133.
21 Bullough and Voght, “Women, Menstruation, and Nineteenth-Century Medicine,” 66.
22 Bullough & Voght, “Women, Menstruation and Nineteenth-Century Medicine,” 71, 78.
23 Bullough & Voght, “Women, Menstruation and Nineteenth-Century Medicine,” 78.
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health for reproductive purposes. Bullough and Voght addressed traditional ideas such as, “the female between 12 and 20 must concentrate on
developing her reproductive system . . . the menstrual period is vital,”
and found them especially harmful.24 In her 1975 article, “Is Menstruation
Really Necessary?,” feminist writer Judith Ramsey challenges the rhetoric
of linking menstruation and reproduction.25 She promoted gynecologists’ theories which stated menstruation has no “biological purpose for
reproductive efficiency.”26 Feminists used this idea to reinforce liberation
rather than reproduction for women and to instead explore themselves
as individuals, as demonstrated in the 1970 issue of a feminist magazine,
Women’s Liberation Year 2: Can They Solve the Sex Hang-up?, in which Dawn
Macdonald supported women exploring their individuality and “not
be[ing] child bearers at all.”27 Likewise, second-wave feminists encouraged women to put reproduction and menstruation in the background so
women could explore and invest in themselves.
In addition to criticizing problematic traditional medical ideas,
feminists also promoted gaining control of their bodies and their menstrual health. They created health collectives that explored women’s
health issues and provided women’s narratives and experiences with their
bodies. In these health collectives, feminists distributed more accurate
information on women’s bodies that was based on women’s experiences,
and they advocated for women to control their bodies and the narrative about women’s bodies. For instance, in “Women and Their Bodies,”
a course on women’s health by the Boston Women’s Health Collective,
feminist scholars shared their experiences, questions, and feelings and
noted, “in matters of medicine and health, we offer a course to sisters in
women’s liberation”; the course aimed to help women to understand various aspects of the female bodily experience.28 The health collective promoted the idea that, “it is imperative that we women know more about
24 Clarke, “Sex in Education,” in Bullough & Voght, “Women, Menstruation, and
Nineteenth-Century Medicine,” 69.
25 Ramsey, Judith. “Is Menstruation Really Necessary?” Ladies’ Home Journal 4, 1975,
42–45, 56–58, Accessed on September 25, 2020, http://erl.lib.byu.edu/login/?url=https://
www-proquest-com.erl.lib.byu.edu/docview/1922383605?accountid=4488.
26 Ramsey, “Is Menstruation Really Necessary?” 44.
27 MacDonald, Dawn, “Women’s Liberation: Year 2: Can They Solve the Sex Hang-up?
Must Men Be the Enemy Until Women are Free?” Chatelaine 11, (1970): 25–56, Accessed
on September 30, 2020. http://erl.lib.byu.edu/login/?url=https://www-proquest-com.erl.
lib.byu.edu/docview/1715371922?accountid=4488.
28 Boston Women’s Health Collective, “Women and Their Bodies: A Course,” (1970).
Accessed on September 30, 2020, https://www.ourbodiesourselves.org/cms/assets/
uploads/2014/04/Women-and-Their-Bodies-1970.pdf.
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our own bodies and how they function.”29 Historian Wendy Kline, in her
2010 Bodies of Knowledge: Sexuality, Reproduction, and Women’s Health in the
Second Wave, affirms how important it is for second-wave feminists and
women to gain access to this information and argues that unless women
gain this information, “there [will] be no equality.”30 Scholars of women’s
health encouraged women to reclaim the right to control their bodies, to
empower their bodies, and to better understand their sexuality.
Feminists also embraced birth control as another way to liberate
women and their sexuality. In “Women and Their Bodies,” certain feminists saw birth control as a way to give women the choice whether or not
to have children and indicated that “the pill might lessen depression and
anxiety because the fear of pregnancy will be gone.”31 The health collective
saw the pill as providing flexibility in women’s lives and space for women
to explore their bodies and their sexuality. Historian Jane F. Gerhard, in
her 2001, Desiring Revolution, asserts that in the 1970s, sex mattered most
to feminists and thought of it as the source of women’s liberation and
empowerment.32
To enjoy more flexibility and sexual freedom, feminists also promoted
birth control as a scientific breakthrough on managing and suppressing
menstrual cycles. In medical research reports, feminists encouraged minimizing and suppressing menstrual cycles. For instance, in their “Effect
of the Menstrual Cycle on Mood and Sexual Arousability,” Mary E.
Luschen and David M. Pierce, second-wave feminist scholars in the field
of sex and menstruation, encouraged women to use the contraceptive to
“minimize menstrual pain” and the frequency of menstruation so women
could explore their sexual liberties.33 Feminists marketed the idea that by
minimizing menstruation, women could be free from the discomforts of
bleeding. For example, Ramsey, in her 1975 magazine article, affirmed
the idea of a gynecologist who said, “I tell my patients, ‘why bleed if you
don’t have to?’ Most of them are delighted to be freed from menstruation
once they understand that a period is neither part of the body’s cleansing mechanism nor a badge of femininity.”’34 As demonstrated in these
29 Boston Women’s Health Collective, “Women and Their Bodies,” 3.
30 Kline, Wendy. Bodies of Knowledge: Sexuality, Reproduction, and Women’s Health in the
Second Wave. Chicago: University of Chicago Press, 2010.
31 “Women and Their Bodies: A Course,” 69.
32 Gerhard, “Desiring Revolution,” 5.
33 Luschen, Mary E., and David M. Pierce. “Effect of the Menstrual Cycle on Mood and
Sexual Arousability,” The Journal of Sex Research 8, no. 1 (1972): 41–47, Accessed September
23, 2020, http://www.jstor.org/stable/3811301.
34 Ramsey, “Is Menstruation Really Necessary?” 56.
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articles, many feminists framed menstruation as something that should
be managed and minimized, not a “badge of women’s femininity.” These
feminists often framed menstruation as having no significant role in
womanhood and as something that should be managed to help women
in their daily lives.35
To better manage menstruation, second-wave feminists challenged
the belief that women needed to have a regular menstrual cycle to preserve their reproductive and menstrual health and instead valued relief
from the discomforts and inconveniences caused by menstruation
through new management products.36 As an example, in her 1974 article in Ms. magazine, “Unmasking the Curse,” feminist writer and scholar
Michele Landsberg claimed that new methods to manage menstruation
helped relieve some “discomforts and inconveniences,” such as tampons,
less bulky pads, and the pill, which could minimize the amount of blood
coming out in a period.37 Following Landsberg, companies such as Playtex and Tampax advertised new products to help remove these inconveniences by developing new menstruation management methods, such
as the tampon, birth control, and more comfortable and less noticeable
pads, to help ease menstrual-cycle inconveniences.38 New management
products made the menstrual period more comfortable and manageable,
allowing women to be flexible and productive in their daily activities.
In addition to framing menstruation as an inconvenience, feminists promoted menstruation as harmful to women’s health and to
women’s progression in the feminist movement. In women’s magazines,
feminist authors wrote about menstruation as something that needed
to be removed to liberate women. For example, Ramsey, in “Is Menstruation Really Necessary?,” supported the gynecological theory that
menstruation was harmful to a woman’s health.39 She argued that regular
35 Ramsey, “Is Menstruation Really Necessary?” 56.
36 Clouston, “Female Education,” 14; Freidenfelds, The Modern Period, 6.
37 Landsberg, Michele. “Unmasking ‘The Curse’: Or how did such a Perfectly Natural
and, in Fact, Beneficial Function Get to be such a Terrible Shame?” Chatelaine 2, no. 36,
(1974): 36–64, Accessed on September 25, 2020, http://erl.lib.byu.edu/login/?url=https://
www-proquest-com.erl.lib.byu.edu/docview/1715362236?accountid=4488.
38 “Advertisement: Playtex Tampon.” Parents’ Magazine & Better Family Living 2
(1971): 31, Accessed on December 5, 2020. http://erl.lib.byu.edu/login/?url=https://
www.proquest.com/magazines/advertisement-playtex-tampon/docview/1715528381/se2?accountid=4488; Playtex Tampons, “This Month, Next Month,” Good Housekeeping 8
(1977): 32, Accessed on December 1, 2020, http://erl.lib.byu.edu/login/?url=https://wwwproquest-com.erl.lib.byu.edu/docview/1896255016?accountid=4488.
39 Ramsey, “Is Menstruation Really Necessary?” 44.
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menstruation is unnecessary and proceeded to provide possible solutions for women to end their periods such as menstrual extraction, a
hysterectomy, and the oral contraceptive pill.40 Like Ramsey, Landsberg,
in “Unmasking the Curse,” argued that men have used menstruation as
an “excuse to label women as the second sex” and an excuse to prevent
women from working, as they claimed women were “unfit” to perform
jobs due to hormonal imbalances caused by menstruation.41
A chief aim of the women’s movement was trying to facilitate women’s
full participation in the workforce. Some feminists encouraged women to
push their menstruation needs to the background in order to be active in
the workforce and society. For instance, Landsberg challenged popular
myths about menstruation, such as if women can’t touch baby brothers,
sisters, or plants while menstruating, or they will die. Or, if you pour
milk it will turn sour; you can’t go out in the rain; you can’t participate
in sports; and, if you go on a date, he can tell that you’re menstruating.42
These ideas, Landsberg argued, prevented women from going outside
and being active in society. As she wrote, the best thing for a woman to
help her period be more manageable “is to be active” and to “wor[k].”43
Landsberg indicated that menstrual pain and side effects should not
affect a woman’s performance. Like Landsberg, Susan Edmiston, in her
1975 “Out From Under: A Major Report On Women Today,” encouraged
women to be out working.44 She suggested that a domestic life may be
convenient for women, especially when menstruating, but in order for
society to believe that women are equal, they should be out doing what
the men are doing.45 Feminists who reframed ideas about menstruation
and women’s bodies created attitudes that in some ways helped and in
other ways limited women.

Repercussions: The Good and the Bad
As second-wave feminists pushed back on traditional ideas about
menstruation, they sought to liberate women from oppressive beliefs.
For example, feminists challenged traditional theories written by male
40 Ramsey, “Is Menstruation Really Necessary?” 57–58.
41 Landsberg, “Unmasking the Curse,” 63–64.
42 Landsberg, “Unmasking the Curse,” 63.
43 Landsberg, “Unmasking the Curse,” 63–64.
44 Edmiston, Susan. “Out From Under! A Major Report on Women Today,” Redbook 5
(1975): 159–168, Accessed on October 15, 2020, http://erl.lib.byu.edu/login/?url=https://
www-proquest-com.erl.lib.byu.edu/docview/1847797863?accountid=4488.
45 Edmiston, “Out From Under,” 160.
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physicians. Bullough and Voght’s 1973 article, “Women, Menstruation,
and Nineteenth Century Medicine,” identified these theories as based on
political prejudices against women.46 Feminists promoted updated scientific information about women’s health, based on women’s experiences.47
By addressing biases against women and menstrual health in the medicine
field and promoting new scientific findings, feminists encouraged women
to understand how such notions of menstruation falsely justified female
inferiority. As feminists identified the non-scientific bases of medical
practices, they encouraged women to form their own scientific understanding and take control over their bodies. Feminists believed this was a
way to empower women to find their own knowledge of their bodies and
to not let men continue to control the rhetoric about women’s health in
the medical field.
Feminists also believed that changing the rhetoric of reproductivity
and menstruation by promoting individuality was a way for women to
gain control of their bodies and their lives. As birth control reduced the
chance of reproductivity, feminists saw an opportunity for women to be
able to explore their interests, their bodies, and their sexuality. The Women’s Health Collective celebrated that through birth control “women are
given choices” about whether or not to have children or to get married.48
In addition to moving away from reproductivity, feminists in the Women’s Health Collective were encouraged to discover their needs and understand themselves instead of settling down and having a family.49 Although
feminists explained that women still had a choice, they promoted that
reproductivity should not be their only choice. With a focus on women’s
agency, feminists saw individuality as liberating women and reproductivity confining and limiting women’s bodies.
Feminists also saw birth control as liberating to women as it allowed
women sexual freedom and flexibility to fully function in activities and society. The Women’s Health Collective explained that the pill enabled women
to explore sexuality without fear of becoming pregnant, which helped
women to gain control over their bodies and sexual desires.50 Feminists, such
as Ramsey in “Is Menstruation Really Necessary?”, also framed birth control
as a positive tool to help “spare a woman [from] the flow of blood.”51 Other
feminists, such as Luschen and Pierce in their 1972 article in the Journal of
46 Bullough and Voght, “Women, Menstruation, and Nineteenth Century Medicine,” 71.
47 “Women’s Health Collective,” 3–4.
48 “Women’s Health Collective,” 69.
49 “Women’s Health Collective,” 37.
50 “Women’s Health Collective,” 69.
51 Ramsey, “Is Menstruation Really Necessary?” 58.
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Sex, discussed how the pill kept women’s hormones and effects in check and
prevented any premenstrual and menstrual discomforts.52 These feminists
saw birth control as improving women’s bodies and their ability to function
and perform daily tasks while menstruating and lessening discomforts or
pain. Freidenfelds, in her 2009 The Modern Period, explains how birth control
for women in the 1970s, “alleviated much of the previous shame, confusion,
discomfort and frustrating lack of control” over women’s bodies that menstruation caused.53
Feminists also saw that creating and promoting new methods to manage women’s menstrual cycles liberated and helped women to function
more easily in their daily routines. For instance, Landsberg’s “Unmasking
the Curse” (1974) taught that menstruation management practices enabled
women to perform any job or duty that a man could do, even while menstruating.54 She explains that the innovation of the tampon specifically
has been “one of the greatest liberating factors in many women’s physical
lives, outside of the birth control pill.”55 New menstruation management
practices gave new shape to the menstruation rhetoric as Landsberg
expresses that despite “‘authorities’’ who claim that menstruation causes
women to be “unfit to be an airline pilot, athlete, or anything other than
a drudge, experts are finally proving that a woman’s actual performance
is very little affected by the cycle,” menstruation should not hold women
back in their daily routines anymore.56 Her message to women suggests
that there are more efficient ways to manage menstruation cycles that
will help women participate in society, provide comfort, flexibility, and
convenience for women’s lives.
Encouraging women to be in the workforce became a key part of the
movement as feminists saw this as improving women’s positions in society. 1970s feminist scholars like Landsberg saw suppressing the menstrual
cycle for women to be in the workplace enabled women in the movement
to move towards equality.57 Moreover, modern scholars like Freidenfelds
argue that forcing menstruation to be in the background of “self-presentation” and “bodily sensation” enabled the women’s movement to produce
a “wealthier and more equitable society” with men and women taking an
active role.58 Second-wave feminists saw that downplaying women’s expe52 Luschen & Pierce, “Effect of the Menstrual Cycle,” 46.
53 Freidenfelds, The Modern Period, 7.
54 Landsberg, “Unmasking the Curse,” 64.
55 Landsberg, “Unmasking The Curse,” 36.
56 Landsberg, “Unmasking The Curse,” 63–64.
57 Landsberg,“Unmasking the Curse,” 64.
58 Freidenfelds, The Modern Period, 6.
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riences with menstruation and placing women in the workforce became
steps towards liberating women from their domestic lives.
Although feminists intended to liberate and empower women, in some
ways their framing of menstruation reinforced oppressive and problematic
ideas about women’s bodies and menstruation. Indeed, the women’s movement became, in part, about suppressing menstruation and conforming to
the male body and male ideas. For example, Luschen and Pierce, in “Effect
of the Menstrual Cycle on Mood and Sexual Arousability,” discussed how
some feminists used birth control to reduce the menstrual cycle and be
free from the “discomforts” of menstruation.59 Other feminists, such as
Ramsey in “Is Menstruation Really Necessary?,” pushed to “safely abolish”
menstrual periods, so women could do everything that men do.60 In some
ways, feminists made the women’s movement about making the female
body act like the male body, and, in order to be liberated, there was no
place for menstruation in the women’s movement. The movement became
about suppressing menstruation, by any means, in order for women to be
equal and liberated.
Suppressing the menstrual cycle became a recurring message promoted by feminists, which created problematic views and attitudes of
menstruation. For instance, Landsberg’s 1974 “Unmasking the Curse”
emphasized the need for women to suppress their bodily experiences and
place themselves in the workforce.61 Similarly, Edmiston’s 1975 “Out From
Under” suggested that “working, being active and fit” would help women
feel better while menstruating.62 These feminists proposed minimizing
the experience and significance of menstruation in a woman’s body in
order to achieve equality. Minimizing the menstrual cycle minimized the
relationship and experience a woman has with her body. Reducing and
suppressing that cycle suppresses a woman’s body and the role it plays in
what makes her a woman. Wendy Kline’s 2010 Bodies of Knowledge claims
that feminists positioned the female body “at the center of the women’s
liberation movement,” but Landsberg and Edmiston promoted pushing the menstrual cycle in the background for women to be liberated.63
Scholars like Freidenfelds, likewise emphasize that methods to suppress
menstruation such as birth control actually put “menstruation and all of
its hormonal effects in the background, suppressed, and hidden.”64 While
59 Luschen and Pierce, “Effect of the Menstrual Cycle,” 46.
60 Ramsey, “Is Menstruation Really Necessary?” 44.
61 Landsberg, “Unmasking the Curse,” 58.
62 Edmiston, “Out From Under,” 160.
63 Kline, “Bodies of Knowledge,” 99.
64 Freidenfelds, The Modern Period, 8–9.
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feminists in the movement sought to liberate women by reducing their
periods, some messages of menstruation promoted the suppression of
women’s bodies as they encouraged women to hide and minimize their
menstrual periods from society.
Ironically, many of the expert feminists turned to male doctors’
and male gynecologists' ideas on menstruation, which conflicted with
second-wave feminists’ goals of moving away from male narratives on
women’s bodies. Ramsey’s “Is Menstruation Really Necessary?” cited
male gynecologists’ ideas that claim menstruation as “harmful to women’s health” and proposed to her readers to remove the menstrual cycle
altogether.65 While supposedly asserting new ideas about menstruation,
men continued to control the narrative of menstruation as feminists,
like Ramsey, conformed to male ideologies and male control over women’s bodies. While other scholars claim women made “real gains” toward
women controlling their bodies in the women’s movement, Ramsey’s reliance on male narratives of menstruation and the promotion of removing
the menstrual cycle suggests this was not the case.66
In addition to problematic narratives on menstruation, tensions arose
among feminists on how to challenge suppressive narratives on menstruation. Not all feminists promoted problematic views of menstruation
and women’s bodies. Some challenged suppressive narratives in more
fundamental ways. In the “Women and their Bodies” health collective,
some feminists criticised the women’s movement ideas of birth control
and indicated that birth control prioritized “making a profit” and making
money off of “women’s ignorance.”67 While some feminists promoted birth
control as one of the keys to liberate women in the movement, others
recognized that it suppressed the menstrual cycle and constrained women’s bodies. Feminists like Paula Weideger, in her 1977 Menstruation and
Menopause: The Physiology and Psychology, the Myth and the Reality, also
recognized that suppressing women’s menstrual cycle did not liberate
women’s bodies. Weideger states, “The substance of a woman includes her
monthly bleeding and her monthly cycles. If women are to experience life
fully, this reality must be reclaimed.”68 Feminists like Weideger and those
in the women’s health collective identified harmful messages of menstruation and challenged this narrative in effective ways. However, problematic
65 Ramsey, “Is Menstruation Really Necessary?” 44, 56.
66 Keller, Evelyn F. Reflections On Gender and Science. New Haven: Yale University
Press. 1985.
67 “Women’s Health Collective,” 69.
68 Weideger, Paula. Menstruation and Menopause: The Physiology and Psychology, the Myth
and the Reality. New York: Dell Pub. Co, 1977.
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narratives of menstruation clearly became the more promoted and
accepted narratives in the women’s movement, which insinuated negative
and oppressive attitudes of menstruation.
Despite the legal and social advances feminists made towards women’s liberation, some women referred to the menstrual cycle negatively
and viewed themselves as weak. “Is Menstruation Really Necessary?,” for
instance, surveyed females’ attitudes of menstruation and demonstrated
women referring to their monthly periods as “the curse . . . the sickness . . . the wrong time of the month.”69 The survey suggests that attitudes
of menstruation and women’s bodies did not liberate women’s views of
themselves. Ramsey argued to eliminate menstruation, a physiological
function of a woman’s body, as a solution to the problem. But removing
the menstrual cycle would mean removing a key role of a woman’s femininity and having a female body become more like the male body. As
feminists restructured the menstruation narrative to liberate women in
the movement, they encouraged negative beliefs of women’s bodies and
womanhood by suppressing the menstrual cycle and set up the idea that
becoming like the male body would help liberate women. While feminists
desired to step away from traditional, harmful views of women, they reinforced patterns of oppressing women’s bodies while praising men’s bodies,
as the menstruation stigma remained unresolved.

Naturally a Girl: Instructing the Younger
Generation
Second-wave feminists also sought to change menstruation education
for young women. Traditional instructions to teenage girls taught that
menstruation could be used as an excuse to sit out of gym class or rest at
home. Johnson & Johnson’s Personal Products Division Naturally a Girl,
an educational video distributed to sex education classes in the 1970s,
emphasized the idea that menstruation is not something to hold a girl
back.70 While earlier social hygiene films told girls to not swim and rest
the first few days of getting their periods to prevent “getting chills and
catching a cold,” Naturally a Girl showed young girls as actively participating in class, sports, and activities, and then cut to older women working
69 Ramsey, “Is Menstruation Really Necessary?” 128.
70 Johnson & Johnson’s Personal Products Division, Cinemakers, Inc., Prelinger
Archives, (1973), Naturally A Girl, Accessed on September 30, 2020, https://archive.org/
details/naturally_a_girl.
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in their professions.71 Naturally a Girl encouraged young women to be
active, even while menstruating. Through newer menstrual education
videos, feminists sought to raise young women on second-wave feminism
ideas, such as promoting young women to be active.
Naturally a Girl also taught young girls to embrace their developmental years and their “newfound femininity.”72 While earlier menstruation
education films taught that menstruation is “a curse,” 1970s films taught
that menstruation “is natural” and can be something to “look forward
to.”73 Like educational films, 1970s fictional novels targeted towards young
women also reinforced positive menstruation attitudes. Menstruation is
heavily underrepresented in novels and literature at this time, but as part
of the push back, feminists reframed menstruation attitudes in books
such as Judy Blume’s Are You There God? It’s Me Margaret.74 The story is
about Margaret, a young girl entering womanhood, going through developmental changes. Throughout the book, Margaret welcomes her period
and is excited to become a woman. The author encourages young women
to think of menstruation the way Margaret does, to embrace the changes
that occur in their bodies.
Feminists also promoted what they deemed as appropriate ways to act
and appear when menstruating. Companies such as Playtex and Tampax
developed new menstruation management strategies at the turn of the
second-wave feminist movement by, which feminists promoted as tools
to give young women and women more flexibility and activity in their
daily lives.75 As part of these management products, feminists marketed
“menstrual etiquette,” promoting products such as the tampon, thinner
pads, and the pill as methods to help minimize leakage and provide comfort during a potentially painful week of menstrual flow.76 In a feminist
magazine, Playtex advertised their new deodorant tampon and compared
it to other generic companies with non-deodorant tampons. While promoting its product, Playtex emphasized the importance of “protection,”
71 Personal Products Corporation, Prelinger Archives, (1953), Molly Grows Up, Accessed
on December 1, 2020. https://archive.org/details/MollyGro1953; Naturally a Girl.
72 Naturally a Girl.
73 Molly Grows Up; Naturally a Girl.
74 Blume, Judy. Are You There God? It’s Me Margaret. Englewood Cliffs, N.J.: Bradbury
Press, (1970).
75 Playtex, “This Month, Next Month,” 32; “Advertisement: Tampax.” Redbook 4
(1965): 40, Accessed on December 5, 2020, http://erl.lib.byu.edu/login/?url=https://
www.proquest.com/magazines/advertisement-tampax/docview/1858643568/se2?accountid=4488.
76 Houppert, Karen. The Curse: Confronting the Last Unmentionable Taboo: Menstruation.
New York: Farrar, Straus and Giroux, 1999.
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“odor,” and “comfort” for a woman when menstruating and explained it
provided women the safety of preventing leakage, absorbing menstrual
blood, and smells, as the tampons came scented to hide any unwanted
menstrual smells.77 Naturally a Girl also advertised menstrual management
products such as Makers of Modess Sanitary Panties, Stayfree mini-pads
and maxi-pads, Modess tampons, and Carefree tampons that enabled
young women to appear socially acceptable when menstruating. With this
new “menstrual etiquette,” feminists framed menstruation as able to be
managed properly and thoroughly to prevent public view and exposure.78
While promoting menstruation as something to be managed, feminists also presented the idea to young women that menstruation was an
unnecessary part of their sexual development. Like Ramsey’s “Is Menstruation Really Necessary?,” Louise Fitzhugh’s fictional novel, The Long Secret,
is about three young girls approaching menarche who wish to remove and
“cure” menstruation.79 Fitzhugh was one of the first to present menstruation in a fictional novel and portrays menstruation as an unnecessary
function of a woman’s body. Two of her young female characters, Harriet
and Beth, learn about menstruation through their older teenage friend,
Janie. Armed with her age and experience, Janie tells her younger friends
that menstruation is good for reproductivity, but she doesn't have plans
to have children herself and said, “I’m working on a cure for people that
don’t want babies, so they don’t have to do this.”80 Janie is determined
to find a cure “one way or the other if it’s the last thing I do” and simply doesn’t care for it.81 Fitzhugh portrays her ideas of menstruation and
women through Janie who is a strong and confident woman that aspires
to be a career woman. While the feminist movement aimed to promote
women in the workforce, Fitzhugh dedicated her novel toward explaining
that menstruation needed a cure so women could work, and little girls
could strive to be working women instead of domestic mothers.

Empowering or Hindering Young Women?
Some feminists saw their menstruation rhetoric as a way to empower
young women to be a part of the movement and to improve menstruation
attitudes for young women approaching menarche. Feminists thought
77 Playtex Deodorant Tampons, “This Month. Next Month.” 32.
78 Naturally a Girl.
79 Fitzhugh, Louise. The Long Secret. New York: Harper & Row, 1965; Ramsey, “Is
Menstruation Really Necessary?” 44.
80 Fitzhugh, The Long Secret, 94.
81 Fitzhugh, The Long Secret, 97.
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that by raising the next generation on principles such as being active,
working, and managing and controlling their bodies and menstrual cycles,
they could move the women’s movement forward and foster perceptions
of women as an equal sex.82 When promoting educational videos such
as Naturally a Girl, feminists sought to improve the previously limiting
menstruation narrative and turn it into a narrative that could empower
young girls to understand and embrace their changing bodies. Similarly,
Blume’s novel, Are You There God? It’s Me Margaret, promoted menstruation
as being a sign of womanhood that should be celebrated, as demonstrated
by Margaret who cried tears of joy and celebrated with her mother when
her period came.83 Feminists, like Blume, sought to empower menstruation and adolescence for young women and comfort young women’s fears
and uncertainties that surround sexual development.84
Promoting menstruation etiquette was also seen by feminists as
creating flexibility, comfort, and convenience for women transitioning
into womanhood that would enable women to be active and take part
in the feminist movement. Ads such as Playtex Tampons demonstrated
how menstruation could be manageable for young girls and didn’t have
to slow them down in their activities.85 Second-wave feminists saw menstrual etiquette as providing comfort and convenience for young women
to do their daily activities and be active. They promoted the idea that
young women didn’t have to change their day-to-day lives because they
were menstruating. Feminists indicated that new menstrual management
methods such as the tampon, pads, and the pill could lessen young women’s fear of their bodily changes and prioritized being involved and active,
even while menstruating.
Although feminists sought to improve young women’s attitudes and
education of menarche, in some ways their strategies hindered young
women’s experiences with their bodily changes and reinforced negative
views of menstruation. Despite the changes to menstruation education
that feminists brought forward, feminists promoted menstruation as
necessarily secretive and concealed, which confused and inhibited some
women's attitudes. For instance, in her 1993 “The Day I Became a Woman,”
Sandra Silver, interviewed a number of young women about their experi82 Landsberg, “Unmasking the Curse,” 58.
83 Blume, Are You There God? It’s Me Margaret, 148.
84 Blume, Judy, “Judy Blume on the Web: Are You There God? It’s Me, Margaret,”
judyblume.com, (2013), Accessed on December 10, 2020, https://web.archive.org/
web/20131126114037/http://www.judyblume.com/books/middle/margaret.php.
85 Playtex Deodorant Tampons, “This Month. Next Month.” 32.
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ences with menstrual education in the 1970s.86 One girl said, “I was angry
and confused, despite all the instructions I had received. I was the only
girl in a family of six and resented this final proof that I was different.”87
Carefree Tampons and Naturally a Girl also promoted menstruation management products that would conceal menstrual flow so “nothing can leak
through or show” and be kept hidden from their peers.88 In many ways,
feminists promoted rhetoric that attempted to convey positive views of
menstruation but, at the same time, focused on concealing and hiding a
part of women’s bodies, which in some ways limited young women’s views
of their bodies.
In addition to keeping menstruation secretive and concealed in sex
education courses, feminists also limited dialogue about menstruation
outside of the classroom. Freidenfelds, in The Modern Period, suggests that
when second-wave feminists altered menstruation education, many mothers left it to the education system for young women to understand their
developmental changes in their bodies.89 Carlen Joyce Thomas, a teenager during the women’s movement, discussed her menstruation learning
experience, explaining the limited rhetoric and dialogue of menstruation
she had at home. Rather than teaching and discussing what menstruation
is, her mother simply gave her Blume’s Are You There God? It’s Me, Margaret;
she meant it as a source for information and told Carlene to search
for any questions she might have, but a conversation never followed.90
Amanda Chen also reflected on her lack of conversations with her mom
about menstruation. She recalled: “I think she assumed that we’d learn it
at school, and it would get taken care of.”91 Landsberg’s 1974 “Unmasking
the Curse” encouraged mothers and fathers to watch educational films
to help transition conversation about sexual development from school to
home.92 If the experiences of Thomas and Chen are any indication of how
the transition went, they tell us that menstruation talks did not happen in
the home between mothers and daughters during the women’s movement.
86 Silver, Sandra, “The Day I Became a Woman.” Good Housekeeping 3 (Mar. 1993): 104–
108. Accessed on September 15, 2020, https://lib.byu.edu/remoteauth/login?url=https://
www.proquest.com/docview/1866679130?accountid=4488.
87 Silver, “The Day I Became a Woman,” 26.
88 “Advertisement: Carefree Tampons,” Parents’ Magazine & Better Family Living
(1970): 78, Accessed on December 5, 2020 http://erl.lib.byu.edu/login/?url=https://
www.proquest.com/magazines/advertisement-carefree-tampons/docview/1715551715/se2?accountid=4488; Naturally a Girl.
89 Freidenfelds, The Modern Period, 62.
90 Freidenfelds, The Modern Period, 63.
91 Freidenfelds, The Modern Period, 63–64.
92 Landsberg, “Unmasking the Curse,” 64.
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Even in second-wave feminist homes, young women were left confused
about their menstrual cycles and had to find information for themselves.
Feminists promoting menstruation etiquette also conveyed problematic attitudes towards menstruation culture, as menstruation etiquette
supported concealment and secrecy. Companies like Playtex and Tampax
promoted parameters of acceptable behavior to teach young girls that
menstruating should be “invisible” and protected from the sight of men
and the public.93 Menstruation management advertisements suggested
that young women should conceal their periods physically and socially, to
prevent embarrassment or shame. Scholar Karen Houppert, in her 1999
The Curse: Confronting the Last Unmentionable Taboo, affirms that feminists
created menstrual etiquette through ads, movies, young-adult novels,
and women’s magazines that led women to self-consciously hide their
unopened tampons in the bathroom and to feel ashamed if they smelled
or leaked when menstruating.94 Menstruation etiquette revolved around
preventing menstrual blood from showing, smelling, and being discussed
in conversation and complicated positive breakthroughs of new menstruation management practices as feminists promoted menstruation being
ostracized from public view.
In addition to promoting problematic views of menstruation etiquette,
feminists also portrayed menstruation as something to be concealed and
even cured. For instance, Fitzhugh’s The Long Secret portrayed menstruation as unnecessary through the main character, Janie. Janie voices her
disgust over menstruation to the two other girls, saying that it is “icky”
and “has absolutely nothing to recommend it.”95 Janie also deemed menstruation as something to be cured and “done away with” as she explains
her desire to “end it.”96 Fitzhugh promoted a negative perspective on menstruation that can be harmful for young women approaching menarche.
In short, some feminists promoted and encouraged menstruation to be a
stigma and something that hinders women. Instead of empowering and
liberating women’s bodies, they promoted shaming this bodily function
and constraining women’s bodies. The menstruation rhetoric, marketed
by second-wave feminists, in some ways perpetuated a negative view of
women and young women’s bodies as menstruation was presented as
needing to be cured, concealed, and hidden.

93 Playtex, “This Month, Next Month,” 32; “Tampax,” 40.
94 Houppert, The Curse, 5.
95 Fitzhugh, The Long Secret, 93.
96 Fitzhugh, The Long Secret, 92.
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New Blood, New Perspectives: Conclusion
The menstruation rhetoric in the second-wave feminist movement has
influenced menstrual attitudes in society today. Contemporary feminist
scholars continue to attempt changing menstruation rhetoric for women
and young girls to embrace their menstrual cycles as part of their femininity. For instance, Hufnagel, in her 2012 A History of Women’s Menstruation,
promotes menstruation as a positive experience to be celebrated like any
other life development experience such as births, weddings, and deaths,
which are “greeted with formalized rituals to mark the change in life status.”97 Like Ntozake Shange’s example of Sister Mary Louise celebrating
Indigo’s womanhood in Sassafrass, Cypress & Indigo, we also see celebrations of the menstrual period happening in contemporary culture, where
women throw “period parties,” wear red clothing, and participate in tribal
“coming-of-age” ceremonies, as a way to destigmatize the event.98 In popular culture and most women’s lived experiences, however, menstruation
remains largely something to hide.
In various companies, menstruation is still marketed and encouraged
to be hidden and concealed from public view. For instance, like Tampax
Incorporated’s 1972 ads that emphasized their tampons as “invisible” to
others, Tampax Compak in 2015 also created a tampon applicator that
easily “opened silently for full discretion.”99 This suggests that discretion
and hiding your menstrual period remain important in menstruation
rhetoric. Similarly, Softcup’s advertisement for their disposable menstrual cup in 2015 promoted that “you can menstruate and have sex,” as
the Softcup was designed to hide your menstrual cycle, “to keep him from

97 Hufnagel, A History of Women’s Menstruation, 15.
98 Bologna, Caroline, “‘Period Parties’ Are Smashing the Stigma of Menstruation,”
Huffpost (2019), Accessed on December 10, 2020, https://www.huffpost.com/entry/
period-parties-are-a-thing_l_5bfc2cace4b03b230fa57360; Qasim, Arsheen. “How Do
People Around the World Celebrate Periods?” Actionaid (2020), Accessed on December
10, 2020, https://www.actionaid.org.uk/blog/news/2019/10/18/how-do-people-aroundthe-world-celebrate-periods..
99 “Advertisement: Tampax Incorporated,” Vogue, (1972), 309, Accessed on
December 8, 2020. http://erl.lib.byu.edu/login/?url=https://www-proquest-com.erl.
lib.byu.edu/magazines/advertisement-tampax-incorporated/docview/897869318/se2?accountid=448; Tampax, “Tampax Pearl Compak Tampons,” (2015), Accessed on
December 5, 2020. https://tampax.co.uk/en-gb/buy-tampax-tampons/tampax-compakpearl-tampons/tampax-compak-pearl-regular-applicator-tampons.
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knowing” and go about your sex life.100 Softcup’s proposed idea to hide
your menstrual cycle from your sex partner indicates menstruation being
a social stigma and asserts that hiding your period will give you a more
enjoyable sex life.
The menstruation management narrative in the past and present
demonstrates how concealing and hiding menstruation is still a part of
everyday thinking. Journalist Julie Beck in her 2015 book, Don’t Let Them
See Your Tampons affirms how blood is only visible and acceptable behind
“closed doors” as “women’s public bathrooms have special trash cans in
the stalls so feminine products can be disposed of neatly and privately.”101
How does this influence women’s relationships with their bodies if the
media and the public encourage suppressing, concealing, and hiding a
part of their bodies? In The Body Project, scholar Joan Jacobs Brumberg
suggests that women in contemporary times are “more vulnerable than
ever before” as culture reinforces the body to be “an all-consuming project” and damages women and young women’s internalized perceptions of
themselves.102 Being a woman is “riddl[ed] with uncertainties and complications” that society has yet to unfold in menstruation rhetoric, yet
society defines how women are allowed to think, talk, and feel about their
menstruating bodies.103 Menstruation continues to be marked with shame
and silence despite, and perhaps in part because of, second-wave feminist
ideologies.

100 FemCare: Hormone Health US News, Society for Menstrual Cycle Research,
“Softcups Period Protection ‘To Keep Him from Knowing,’” (2015), Accessed on
December 1, 2020. https://holyhormones.com/natural-cycles/society-for-menstrualcycle-research-natural-cycles/softcups-period-protection-to-keep-him-knowing/.
101 Beck, Julie, “Don’t Let Them See Your Tampons,” The Atlantic: Health, (2015),
Accessed on November 29, 2020. https://www.theatlantic.com/health/archive/2015/06/
dont-let-them-see-your-tampons/394376/.
102 Brumberg, Joan Jacobs. The Body Project: An Intimate History of American Girls. New
York: Random House English, 1997.
103 Lander, Louise. Images of Bleeding: Menstruation as Ideology. University of Michigan:
Orlando Press, 1988.
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Punished
Oil Painting by Madeline Lytle
Was she a monster? Perhaps.
A killer? Absolutely.
But before anything, Medusa was a victim. The beautiful ancient
Greek priestess was raped by the god Poseidon in the temple of Athena,
who took great offense and transformed her into a hideous creature. She
was disfigured and later killed for something she did not want and had no
control over. Raped for her beauty and murdered for her ugliness.
Her story was a disgusting and horrible tragedy, yet it is still not
over. How many women have faced not comfort or security after being
assaulted but shame, ridicule, and consequence? Why do we still turn victims into monsters?
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Markelle Jensen

Life in Utah as an Apostate
Plural Wife

T

o an outsider, life in Utah during the nineteenth century may seem to have consisted of homogeneous culture
and little variations in human experience. Upon closer examination, it quickly becomes evident that even individuals existing within
the predominant Mormon culture experienced life in diverse ways. This
paper will provide an overview of the ways of life, values, and ideologies
of polygamous wives in Utah, as well as the perspectives of individuals
who were unhappy with the teachings and culture of The Church of Jesus
Christ of Latter-day Saints during the mid-nineteenth century. I will
specifically draw upon the experiences of Ann Eliza Young. Before she
apostatized from the church, she was a plural wife of Brigham Young.
Ann Eliza Young published her experiences in the 1875 account entitled
Wife No. 19, which doubles as both an autobiography and an exposé of
Mormonism. She wrote an account of her life in Utah, both as a child and
as an adult, after her apostasy and during her public campaign against
polygamy. Her purpose in writing this account of her life was to convince the Eastern states and the government of the evils of polygamy. Her
bias does not necessarily discount her experiences, and she is entitled to
her views. While describing life in Utah during the nineteenth century,
this paper will consider the emotional bias with which Ann Eliza likely
remembered her experiences, as well as her motivation for writing them
down in the first place.
Ann Eliza Webb was born in Nauvoo, Illinois in 1844 to two Latter-Day Saint converts. Her parents soon moved across the country to the
western deserts of Utah, along with thousands of other Mormons from
1847 to 1853 (Alexander, 2003, p. 99). She documents her memories as a
child—supplemented by her later historical and genealogical research—of
the Mormon migration, the Mormon Reformation, the Utah War, the
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hand-cart company crossings, the Mountain Meadows Massacre, and the
United Order, among other things. Before leaving Nauvoo, her father
entered into polygamy. Ann Eliza references her parents’ relationship,
struggles with polygamy many times throughout her account, and compares her parents to other polygamist families. As a child in Utah, she
spent time playing with the children of Brigham Young and fantasized
about romance. Swearing to never become a plural wife, she married
James Dee in 1863 at nineteen years old (Young, 1875, p. 387). She had two
sons by him, although it was an unhappy, abusive marriage. At the advice
of her family, as well as Brigham Young himself, they were divorced in
1865 (1875, p. 409).
Ann Eliza records that the years after her divorce from her first husband were her happiest in a long time (1875, p. 411). She spent the next four
years living with her parents, helping her mother with the housework, and
raising her children. She wrote, “I was royally happy,—happier than I ever
was in my life before, circled about as I was by clinging baby arms, and held
by tiny baby hands” (1875, p. 411). Oblivious to her own future, she swore
she would never remarry and would instead devote her life to her children.
In her account, Ann Eliza remembers the day the prophet proposed to her
parents for her to become his plural wife. Outraged by the idea, she immediately refused. Brigham Young continued to pursue her, and Ann Eliza
accused him of using his position of power to coerce her into an unwanted
union. Coupled with pressure from her parents and fear of being damned,
she relented. In 1869, Ann Eliza was married to the prophet as his plural
wife at the Salt Lake City Endowment House (1875, p. 456). The marriage
sparked a chain of events that lead to Ann Eliza Young’s later divorce from
Brigham Young, the accompanying court case, and the development of her
public career campaigning for women’s rights.

Social Institutions
As someone who was raised in Utah and entrenched in Mormon culture,
Ann Eliza’s life was shaped by the existing social institutions of the territory. The institution of marriage and its accompanying social norms had a
profound effect on Ann Eliza’s life. Nineteenth-century Utah had surprisingly lenient divorce laws, making it especially easy for both monogamous
and plural wives to obtain a divorce (Alexander, 2003, p. 189). Ann Eliza
had little trouble divorcing her first husband, James Dee (1875, p. 410).
When it came to divorcing Brigham Young, the court battle was primarily
over alimony and not the divorce itself, and the court ruled in her favor
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(Young, 1875, p. 555). The availability of divorce was important to have
for women in Utah primarily because of the practice of polygamy. Plural
marriage strained even the most faithful LDS families, and it was necessary to provide a release from the practice for the wives if they desired
it. They often did, as the divorce rate of polygamous marriage was three
times as high as that of monogamous marriages (Alexander, 2003, p. 191).
The marriage institution in Utah was also characterized by many offers
of marriage to women. Of marriage proposals, Ann Eliza wrote, “A moderately prepossessing woman in Utah is sure not to be long without them”
(1875, p. 423). There was actually a shortage of single women available
for marriage, largely due to the practice of polygamy and the relatively
equal ratios of men to woman (Alexander, 2003, p. 188). As a result, men
would often go on missions to places like England or Scandinavia and
bring home wives they met there (Young, 1875, p. 493). These women were
generally impoverished and were willing to enter into polygamy both for
religious reasons and for security (Alexander, 2003, p. 189).
Utah Mormons during the mid-nineteenth century enjoyed a variety
of entertainment activities. Ann Eliza mentions her love of dancing and
singing hymns several times throughout her account (Young, 1875). The
Mormon Tabernacle Choir performances were well attended, along with
other musical performances (Alexander, 2003, p. 151). The Salt Lake Theatre was completed in 1862 (2003, p. 149), and when she was eighteen, Ann
Eliza spent time acting there just as it opened. To be nearby, she lived at
the Lion House with Brigham Young’s family while at the theatre, at the
prophet’s invitation (Young, 1875, p. 377). The theatre was especially popular among the Mormon people, and Ann Eliza wrote, “Theatricals have
always been largely patronized by the Saints, and rank with dancing as an
amusement” (1875, p. 378). Though she had little training or experience,
Ann Eliza wrote that she enjoyed her time at the theatre and as well as
living at the Lion House in the company of the prophet’s children, who
were near her own age (1875, p. 382).
By the 1870s, there were many churches of many different denominations in Utah (1875, p. 603). The members of these Protestant and
Catholic churches came from the East and often established schools in
the territory. It was Ann Eliza’s opinion that the education they provided
was superior to the other schools in Utah (1875, p. 603). It is not surprising she harbored this belief because these religious organizations often
founded their schools with the intention of ‘saving’ Utah children from
Mormonism and converting them to their own religion (Alexander, 2003,
p. 18–34). It is also likely that Ann Eliza was correct in asserting that the
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Catholic and Protestant schools provided a superior education because
the Utah schools during this time period were of a poorer quality than
Eastern schools, staffed by poorly paid, young teachers (2003, p. 183).

Plural Marriage
Plural marriage was undeniably the most impactful social institution
existing in nineteenth century Utah. Its existence distinguished the people of Utah from nearly every other territory or state during the time
period. Ann Eliza Young spent a great deal of time writing about the
institution of polygamy and how it affected her life course and beliefs.
The following paragraphs will explore her experience living within the
system of polygamy both before, during, and after she married into it.
As previously mentioned, marriageable women were in high demand
in Utah (Young, 1875, p. 423). Some Latter-day Saints of the time believed
that the more wives they had, the larger their inheritance would be in the
next life. Having plural wives was often a prerequisite for a man to hold a
higher office in the church, and the minority that held many wives were
considered elite members of the church and Utah society (Alexander,
2003, p. 189–190). Ann Eliza noted the occurrence of several unconventional pairings, such as the marriages of mothers and daughters (from a
previous marriage) to the same man (1875, p. 320), or the wedding of individuals vastly different in age (1875, p. 323). She explained that young girls
were advised to select older men to marry, as their position in the church
as well as their finances were more secure. They would have a greater
chance of both earthly contentment and eternal salvation if they did so
(Young, 1875, p. 323). Ann Eliza reported that one man married a girl
of eleven years old, and that there had been marriages of thirteen- and
fourteen-year-old girls, although this was uncommon (1875, p. 323). There
were also cases of men marrying women much older than themselves,
whether out of charity, to increase their eternal reward, or to gain access
to wealthy widows’ funds (1875, p. 416).
Ann Eliza Young wrote her account of her life in Mormonism in retrospect and with the intention of showing the Gentile society the evils of
polygamy. As a result, much of her writing focused on the negative ways
the practice affected women’s and families’ lives. One of her main points
was that rivalries, jealousies, and general feelings of contention were created between the plural wives, especially towards the newest additions
to the family. Ann Eliza noted that she was kindly received by some of
Brigham Young’s wives, such as Emmeline Free and Zina Huntington, but
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others refused to speak to her and treated her badly (1875, p. 460). Often,
wives that previously acted as rivals would later join together in truce
against a newcomer, as Ann Eliza noticed in her situation (1875, p. 324).
She gave accounts of multiple families in which the rivalries between
wives caused them to act in outrageous manners, sometimes feigning
illness for attention or acting violently. Ann Eliza notes that the men suffered in polygamy as well, though to a lesser degree, as they attempted to
keep the peace between warring wives (Young, 1875, pp. 413–15). Indeed,
the psychological strain caused by sharing such intimate relationships
between multiple people resulted in comparatively high rates of divorce
in polygamous families (Alexander, 2003, p. 191).
Ann Eliza also gave accounts of polygamist families that existed in
peace, though she devoted much less coverage to these circumstances.
While she described her mother’s suffering as a result of living in polygamy, there were few outright confrontations. Her parents maintained an
atmosphere of civility through the equal treatment of wives and deference to the first wife, Ann’s mother, when necessary (Young, 1875, p. 419).
Because polygamists were often high-ranking members of the church, the
wives’ desire to emanate a sense of dignity and maintain social standing
resulted in a relatively peaceful coexistence among members of the family (1875, p. 391). Ann Eliza characterized the outwardly peaceful living
situation of the Young family as a result of that motivation. However,
there were still awkward situations. When a polygamist with a multitude
of wives, such as Brigham Young, was to select a wife to accompany him
to a dance or other social event, it was inevitable to not offend one or
more wives in the process (1875, p. 324). Favoritism was a perpetual issue
amongst polygamist families and was the source of much contention and
jealousy.
A core argument of Ann Eliza’s account is that all women inwardly
hated polygamy, even if they outwardly expressed support of the principle. Her mother admitted to harboring such feelings, and her mother
later followed her daughter in leaving the church (1875, p. 336). Although
many women may have disliked the practice, it is inaccurate to say that
every one of them hated it because of the mass “indignation meetings”
that were held across Utah in the 1870s (Alexander, 2003, p. 178). Many
times Ann Eliza writes that her heart goes out to the women she left
behind in Utah, for she largely feels pity rather than contempt towards
them (1875, p. 600).
The existence of polygamy within the social structure of Utah also made
life difficult for some Mormon women married monogamously. They faced
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the perpetual fear that should their husband become displeased with them
or succumb to societal and religious pressure, their husbands would take
a second wife (1875, p. 396). Ann Eliza had this experience while she was
married to her emotionally and physically abusive first husband. When
they had disagreements, he would begin giving attention to other women,
sometimes Ann Eliza’s friends (1875, pp. 390–91). An additional challenge
that polygamy brought upon Utah society is that ill-intentioned men could
take advantage of the blurred lines between adultery and plural marriage.
Flirting with women who were not your wife could be easily construed
as intent to take a second wife, which was looked upon with approval. Of
women in monogamous marriages in Utah, Ann Eliza wrote, “The sword
above her head is suspended by a hair; it is a miracle if it does not fall at
last,” with the sword being, of course, plural marriage (1875, p. 397).

Values
An analysis of the values held by an individual who not only left the
religious culture in which she was born into, but who created a career
out of actively opposing that religion, gives some insight into the values
of subversives from Utah and beyond. Interestingly, many of Ann Eliza’s
values, as demonstrated by her writings, reflect the Mormon culture in
which she was raised. For example, family relationships are of extreme
importance to her. She writes many times, “My best comfort was to keep
my mother. I could not live without her,” (1875, p. 538). After her first
divorce, she wrote of her children:
I had lost my girlish gaiety and vivacity, but I had gained the poise
and assurance of womanhood, and was, I hoped, better fitted to
be a good mother to my children. I dreamed for them, I planned
for them, lived in them; and I am only regretful that anything ever
divided my interest with them. (1875, p. 411)
This focus on family was characteristic of many Mormons at the time.
Another characteristically Mormon value Ann Eliza held was her love of
community and compassion for others. She wrote, “And why should I not
love [Salt Lake City]? I had grown with it, and there is not a building in
it that I have not watched as it arose, not an improvement that I have not
rejoiced in,” (1875, p. 600). In addition to the city itself, she felt a fondness
for the friends she grew up with, despite their aversion to her chosen
life path. Like many members of the LDS Church, Ann Eliza believed
strongly in destiny and that God had a specific life path designed for her.
She wrote:
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Meanwhile, my destiny was working itself out in a way I knew not,
turning my feet into unexplored paths; and I did not yet see where
I was straying, nor what the near future was holding in store for me.
(1875, p. 541)
While Ann Eliza held several values that reflected her Mormon upbringing, she certainly had values that conflicted with those of the existing
culture and social order in Utah. It is likely that other apostates from
the Mormon religion during the nineteenth century held similar values.
First, Ann Eliza held an aversion to authority figures. In her writings,
she is deeply critical of Brigham Young—which is to be expected given
her history with him—but also more generally of Mormon men in high
church positions such as apostles, bishops, and even ward teachers (1875,
p. 582). While other members of the church viewed their prophet as God’s
messenger on earth, Ann Eliza believed that Brigham Young overstepped
his authority through manipulation and coercion, especially in financial
matters. She believed their obedience was blind, and, as a result, they
became limited in independent thought (1875, p. 518). The key values that
she felt her native Utah culture lacked were open-mindedness and the
ability to think for oneself.
The principal value Ann Eliza held that pushed her away from the
church was her belief in women’s rights. Utah in the nineteenth century
afforded women rights unavailable in other areas, such as suffrage in 1870
and a relatively high degree of participation in the labor force and political
organizations (1875, p. 178–81). However, Ann Eliza focused more on the
lack of women’s rights within a marriage and family context. She believed
that because men had the option of marrying multiple women, women
were less valued than they were in societies without plural marriage (1875,
p. 589). She recounts that Brigham Young often made statements reducing
the role of women to having children and he chastised them for feeling
unfulfilled or neglected in their marriage relationships. This sentiment
from many of the male leaders of the community was reflected in the way
the men of the territory treated their wives, and this was the primary
reason Ann Eliza turned from the church.

Conclusion
Despite her later excommunication from the church, Ann Eliza’s account
Wife No. 19 accurately communicates some of the daily struggles and
hardships women living in a polygamist society faced. Her complaints
about Mormon culture in Utah during the nineteenth century reflect
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views of those who chose to leave the church and why they might have
done so. While her accusations are, at times, designedly sensational, her
underlying motivation was to improve the lives of women she genuinely
believed to be suffering. She claimed she did not begin her public campaign against Mormon polygamy for financial gain, but because she felt it
was her duty to help those who were continuing to suffer the same trials
she previously had (1875, p. 568). Ann Eliza wrote, “The voices of twenty
thousand women speak in mine, begging for freedom both from social
and religious tyranny” (1875, p. 601).
Today, the existence of polygamy in Utah history continues to act
as a blight on the Church. People continue to lose their faith over their
inability to reconcile the doctrinal allowance of plural marriage with their
modern values, along with other controversial aspects of church history.
Delving into the history of nearly any religious institution in the world
will reveal similar controversial practices and events. It is important we
come to understand and accept the darker aspects of our local history and
our history as a human race in order to examine what problematic issues
may exist in our current society. It is only by doing so that society will be
able to continue becoming a better place.
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Thank You Letter
Painting by Dana Lovell
This painting deeply relates to my experience as a woman. It is a part of
a metaphorical self-portrait series I did for my figure drawing class entitled “Self Explorations in Pink.” With this piece, specifically, I wanted to
express my relationship with my body and the journey I have undergone
with it in terms of self-image.
In the background of this piece, I wrote a letter to my body thanking
it for what it does for me, since throughout my life I’ve spent so much
time criticizing what it looks like rather than appreciating it as a gift from
God that allows me to do so many wonderful things. I know many women
struggle with similar issues when it comes to body image, so I know that
I’m not alone in this battle. I think it’s important to use our experiences to
lift each other whether it be through art or some other platform.

VOLUME VIII | 127

Amanda Hardy

Adolescent Girls’ Mental
Health

C

onversations about mental health are increasing, and with rising concern due to the effects of the lockdowns
associated with the COVID-19 pandemic. However, these mental
health issues present themselves differently between men and women.
Adolescent girls are especially vulnerable to having their symptoms of
anxiety and depression overlooked before their daily lives are majorly
impacted. By increasing conversations around mental health and implementing regular screenings, young women will be more likely to receive
the help they need to treat mental health issues.
Mental health issues are presenting themselves in children and youth
at younger and younger ages. According to Cook Children’s Medical Center in Fort Worth, Texas, as well as studies from the Centers for Disease
Control (CDC), suicide rates among 10–24 year olds have increased 57.4
percent from 2007 to 2018 (Worth). Presumably, rates have been exacerbated by the current pandemic life that we are all adjusting to, where
children are facing more isolation, anxiety, and fear as their daily lives
have been disrupted for more than a year. By the end of October 2020,
Cook Children’s saw 192 children for attempted suicide, while during
the same period of time in 2015, the hospital saw 88 patients (Worth).
These statistics from the hospital point to a haunting truth, where many
children are driven to suicidal ideation, which may point to an underlying increase in mental health issues for younger children. According to
Dr. Heidi Nelson, a professor at the Oregon Health & Science University School of Medicine, “anxiety occurs in women at nearly twice the
rate of men . . . hormones play a role and women and girls face unique
societal pressures that can put them at greater risk for anxiety, including
sexual harassment and assault” (McCammon). This trend has been seen in
Cook Children’s Medical Center data, where the vast majority of patients
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treated for self-harming are girls, typically between the ages of 13 and 15,
and there are patients as young as 4 years old talking about wanting to die
(Worth). The exact reasoning behind these trends is not completely clear.
Some claim that the uptick is solely due to an increase in technology and
access to social media at younger ages, while other researchers are not so
confident in that assessment, even though social media use is a contributing factor explicitly cited by many children and youth (Worth). However,
researchers agree that increased mental health issues for children and
youth are a public health crisis and that people need to be united in order
to combat this crisis. As we see young children and youth having more
mental health struggles, it is important to create points of intervention
and to help adolescents understand the feelings they are having in order
to receive proper treatment.
Mental health issues disproportionately affect women and girls. In
our society today, discussing these struggles is often seen as a taboo topic,
or as being too mature for children and young people to discuss. At the
same time, these issues are struggles that many children and young people
face every single day. Sometimes discussing difficult topics such as mental
health is seen as a risk that could lead to increased ideation of self-harm
or suicidal thoughts. “Research into sensitive topics, while encompassing
potential risks, can be of great importance for policy and practice with
children and young persons, whereas neglecting such research may contribute to avoidance and stigma at a societal level” (Demkowicz). A well
known TV series and novel, 13 Reasons Why, controversial for a myriad of
reasons this analysis will not go into, highlights the disconnect between
youth and adults on these issues, and how discussion between the two
groups rarely overlaps. As a society “we need to engage with adolescents
in meaningful and equitable dialogue, instead of placing adult-based
assumptions onto youth behavior. By displaying cultural humility in
social work practice with adolescents, we may begin to repair our current,
adult-centric systems of intervention, making them a place where youth
can expect to find themselves supported instead of further victimized”
(Jenney). By creating positive environments for conversations surrounding mental health, children and youth will be more comfortable and able
to communicate their feelings in a way that will foster a healthy understanding of their own mental and emotional health in the future. Research
has found that “asking children and young people about their thoughts
and feelings relating to mental health does not appear to cause damage or
long-term distress, but instead can be a valuable experience that allows
emotional reflection” (Demkowicz). These valuable experiences empower
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girls to understand what they are feeling and to create healthy coping
mechanisms as they grow older.
These conversations need to occur, as our society has seen that “misogyny and sexual harassment appear to be pervasive among young people
and certain forms of gender-based degradation may be increasing, yet a
significant majority of parents do not appear to be talking to young people
about it” (Jenney). These disconnects only perpetuate gender inequality
within society and contribute to the mental health issues that girls face.
By having difficult discussions with children and youth, we are equipping
them with the tools necessary to be successful and to manage their mental and emotional health effectively in this turbulent world. Women are
more often survivors of sexual assault and face more damaging effects of
misogyny, so these trends present themselves as a greater threat to women
and girls. In an androcentric world, their needs are often overlooked in
preparing screening and treatment plans. Continuing to overlook these
issues “can be disabling for some patients, interfering with relationships,
education and career opportunities” (McCammon). Mental health issues
currently permeate the world we live in, and by discussing them we can
increase the accessibility and quality of available screenings.
Improving access to mental-health screenings and the quality of
these screenings can help young girls receive proper treatment. New
guidelines have been released by the Women’s Preventive Services Initiative that recommend primary care doctors and other healthcare providers screen all female patients for anxiety disorders beginning at age
13. This recommendation comes alongside a 2016 recommendation for
depression screening for all people, starting at age 16 (McCammon). By
actually implementing these regular screenings, healthcare providers will
be able to identify girls at risk for these increasingly common mental
health issues so that these girls can receive more effective treatment and
intervention to stop these issues from having such a large impact on
their day-to-day lives. One research group has discovered that increasing
the readability of youth mental-health monitoring surveys and providing these surveys within a school context, rather than solely a medical
context, increases accessibility to surveys and allows more students to
receive help and learn how to converse about their emotional health
(Demkowicz). Such conversations will help empower girls to communicate effectively and to be transparent about how they are feeling in
order to receive the best possible treatment. When implementing these
surveys within a school context, it would be useful to provide easy access
to resources for students who realize they need to reach out. Easier access
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to screenings and regular self-reflective surveys would help alleviate the
struggles of medical professionals who have trouble identifying anxiety
in their patients. “The group is recommending routine screening because
patients who struggle with anxiety often don't raise the issue with their
doctors,” (McCammon). Improving conversations surrounding mental
health is an important step to decrease social stigma and to have meaningful dialogue between different groups in order to make treatment
plans more efficient for individuals that are in need of help.
By decreasing the stigma surrounding mental health issues, more people will be able to receive needed treatment to improve their quality of
life. “Integrating gender in all aspects of quality improvement is necessary
and any planning of mental health services or structures must include
“women-friendly” aspects at the drawing board rather than as an afterthought. An important step would be open dialogues between different
stakeholders about what constitutes a gender-sensitive mental health service for that city or region, as cultural issues and social realities may be
different in each context” (Chandra). This is especially important when
addressing mental health issues in communities that are unfamiliar or
marginalized, where it is important to understand cultural contexts and
the stigma surrounding these sometimes sensitive topics. Cultural context
will provide important frameworks to truly address the root problems
surrounding the stigma of mental-health struggles.
Adolescent mental health issues are becoming a more widespread
problem, especially affecting young girls who are at greater risk due
to increased use of social media and other societal factors. In order to
combat these issues, we need to increase discussions surrounding mental
health and increase trust between youth and adults to have these difficult conversations. By implementing more regular screenings in both
a medical and school setting, more children and youth will be able to
recognize warning signs to help them identify and receive treatment
for mental health struggles. These issues affect adolescent girls at higher
rates than boys, and by identifying why these issues are more prominent,
communities can work towards prevention and early identification tools
to provide girls with equal access to care. Mental health issues affecting
adolescent girls are more prominent, therefore they require more specific
recognition and treatment to help this especially vulnerable population
to truly reach their full potential.
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Karaleigh Garrison

Everyone: Costumes, Hair,
and Makeup
Minerva Teichert Award Winner 2021

e

veryone was a virtual Zoom production with
an all-female cast that played live on March 11–13th, 2021, produced
by the Brigham Young University theater department and directed
by Megan Sanborn Jones. Due to COVID restrictions and precautions,
none of the cast or crew met in person at all throughout the process
of creating this piece. Penned by Ty Hawton, “Everyone” is an adaptation of the sixteenth century morality play entitled “Everyman.” The
show follows Everyone on her journey to death. In the story, Messenger
sends Death down to earth to call Everyone to her reckoning. Everyone
is unprepared and goes on a search for someone who will vouch for her
at the final judgment. She calls on Friend, Cousin, Kin, and Riches, but
none will come with her on her journey. Knowledge introduces her to
Charity, and after giving away all her worldly wealth, Everyone is joined
by Senses, Beauty, Strength, and Wit, who promise to go with her as far
as they are able. They each fall away before the end of the journey, and in
the end, the only one she needs beside her is Charity.

Costuming “Everyone”
This show was a challenge to design not only because it was entirely virtual, which is a newly emerging field due to the recent pandemic, but also
because all of the characters are archetypal manifestations. The director
wanted to stay away from stereotypes in our portrayals, and as a team we
chose very specific personalities to fit each archetype. For example, Senses,
Beauty, Strength, and Wit represented the four stages of life for women:
childhood, young adult, motherhood, and old age. Senses was a little girl,
innocent and playful. Beauty was inspired by the natural beauty of the
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earth- flowers, trees, rivers, etc. Strength was a new mother, complete
with a messy bun and a newborn wrapped close to her chest. Wit was
a loving grandmother, eager to bake cookies and comfort those around
her. The four actresses who played Friend, Cousin, Kin, and Riches also
played Senses, Beauty, Strength, and Wit, which added another element
of difficulty. Due to the virtual nature of the show, each actress had to
learn how to do her own makeup, put on her own wig(s), take her own
measurements and do her own costume fitting, plus do all her costume
changes alone. The nine actresses had twenty-two different costumes
during this short, 45-minute production.

Makeup
There is nothing simple about doing makeup for a Zoom production. It
is a new medium that combines techniques from both stage and film in a
unique way. Basically, the actresses use a ring light and a green screen to
allow for more digital effects. The light washes out skin entirely, turning
the actress a glowing, ghostly shade of white. Dark features pop, but
even the darkest blush is difficult to detect. As a result, the actresses
had to brush contouring powder over every inch of skin that would be
seen—face, neck, ears, even hands—in order to show up at all on camera.
In person they looked ridiculous, but on the Zoom screen they looked
just right.

Designing Messenger
Messenger is an ethereal being, dressed in a flowy white blouse with a
white pearl headband. Her makeup is stylized, with white dots above her
perfect eyebrows, white eyeliner to help her eyes pop, and white glitter
across her cheekbones, forehead, and lips. As the designer, I decided to test
this look out on myself before teaching it to the actress. I tried white swirls
along the sides of my face, which we soon realized would never be seen, as
the actress faced forward the entire time. The initial test run allowed me
to make changes that would make it easier for the actress to copy the look.

Designing Death
Death’s makeup needed to be feminine and creepy, but not scary. It also
had to be simple enough to teach virtually. When I tried the look on
myself, I used black eyeshadow to create a skull-like appearance, white
face paint to create teeth, and black glitter on my cheekbones. The
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smokey eyeshadow and false lashes made the look distinctly feminine.
As we entered tech rehearsals and the lighting became more stable, we
realized that the dark shadows were popping too much. Blending them
out a bit more helped create the look we wanted.

PowerPoint slide depicting the “Death” character makeup.

Costumes
Costuming a Zoom show is a unique challenge because you have to fit an
entire character’s look into a very small amount of space. As the actresses
are only seen from the chest up, you basically get to work with a neckline
and some jewelry. Additionally, each character had to be recognizable,
distinct, and different from the actresses’ previous look. This meant
searching for a variety of necklines, colors, and accessories that would
suit each unique character in the production and finding a way for them
to work together harmoniously.

Designing Everyone
As the main character in this story, Everyone needed an iconic look that
was both universal and timeless, but also fit her trope as a wealthy young
business woman. After many ideas were exchanged, the director and I
settled on a gorgeous blue velvet jacket, white button-up blouse, and
shiny bustier, combined with a fabulous multi-strand necklace and large
matching earrings. Unfortunately, we discovered in the process that the
bustier couldn’t be seen at all in our Zoom-square limitations, and it had
to be cut from the final look.
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Designing Cousin and Strength
It was a challenge to come up with a look for each individual character
that would be simple enough for the actress to transition to in just a few
minutes, but that also looked markedly different from each other. Cousin
was an annoying, busy-body aunt, complete with a red beehive wig, cateye glasses, and a neck scarf. Hannah, our actress, had her long hair in
braids so that the wig would sit right. She transitioned to Strength by
quickly taking off the wig, taking the braids out, and throwing her hair
into a classic messy bun.

Designing Riches and Wit
Riches was my favorite character to design. She wore 8 different necklaces,
8 different rings, a fascinator hair clip, and large earrings in addition to
her sparkly tank and gold jacket. The tank we ordered for her turned out
to be too big and had to have the shoulders pinned up, whereas the jacket
was far too small and wouldn’t fit over her arms. Without time to order
replacements, we had to make do. Thankfully, the jacket sat perfectly over
her shoulders and looked even better than it would have over her arms.
Elizabeth, our actress, had quite the challenge in removing all those pieces
to transition to Wit, for whom she wore a wig, but with practice she was
able to nail that difficult costume change.”

PowerPoint slide depicting the character design for “Riches” and “Wit.”
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Want to see more of Karaleigh’s makeup work?
View the full PowerPoint:
https://docs.google.com/presentation/d/1fh_y11d-n1fHW7yMKb7WDT6IZkF_dkrg/edit?usp=sharing&ouid=116175919524134593168&rtpof=true&sd=true
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Harriet Norcross

Online Dress Code
It’s strange how
Even on Zoom,
I worry I’ll distract other people
With the way I hold my body—
Use my body—
Present my body—
I spend far too much time
Staring
At my own face in the rectangle on the screen.
Is my hair bad?
Is my face a problem?
Are the others bothered
By the way I look?
They aren’t.
I think maybe
Years of school dress codes
And modesty lessons
Have done something to my head,
And the way I carry myself.
The way I curl my shoulders inwards
And try not to occupy too much space or
Breathe too much of other people’s air.
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Because everyone needs air,
And I’m not supposed to draw attention
To myself.
It’s been years of shoulders and knees
And my father saying,
“You should be better than the other girls.”
But it turns out I cannot control
Others’ eyes
After all.
And believing myself responsible
For others’ choices and happiness
Has woven for me
Too many problems to count.
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Boy in Heels
Drawing by Mackenzie Page
In this piece, I highlight the rigidity of gender roles. While girls and boys
feel pressure to stay in their “box,” girls have gained more options. They
can wear pants and skirts, and they can like cars and dolls. For young boys,
there is still great pressure to avoid any feminine-coded activities. This
little boy wearing heels and smiling illustrates what can be normal and
unconcerning.
140 | A WOMAN'S EXPERIENCE

Male Dancer
Drawing by Mackenzie Page
This man represents a future for those young boys. Grown men participating in dance is generally accepted, so, together, the pieces show how
important it is to validate boys’ experiences when they are young. The
dancer is graceful, strong, and beautiful.
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Joseph Rowley

Shoulders
Atlas, the sky—and I? I hold the weight of my world. Which
burden is heavier? An atlas charts everything known—I live
in the uncharted, the unknown. Which task is greater? I am
not Atlas. A Titan tale, told into existence, he trembles in his
prison yet he is never crushed. His curse? He’s just strong
enough. Defeat would be escape, oblivion: ecstasy. But Atlas
shoulders on.
I am not Atlas, but I am trembling. Am I strong enough? Do
I want to be? The chemical mind is an atmosphere, thick and
stifling—sometimes crushing. I walk with sky heavy on my
shoulders. The sky falls with the gravity of earth, a soul falls
with the gravity of birth. Fallen, like an eagle from its nest,
too egg-fresh to know how to fly. . . . My shoulders make an
awkward wingspan.
Still, I am not Atlas. I am not earth-bound. My life is neither
myth nor map. My struggle has an end—my horizons, endless.
I raise my shoulders in defiance, I shrug off fear in hopeful
silence. You who wrote the myths and drew the legends; know
that Atlas now has been set free. Earth is not in battle with
the heavens—life is not a prison cell to me.
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Author’s Note:
I wrote this poem for my sister’s 25th birthday last September. I was exploring the idea of
Atlas, the Greek mythological figure, and the way that the myth exemplifies unhealthy
ideals, particularly for women and men with mental health challenges. In short: Atlas
endures the punishment of shouldering a burden that is almost, but not quite, too heavy
for him.
He endures—he can’t quit, and he can’t escape his burden, and because of that, we
(the mere mortals) are free to walk beneath the distant stars. If the myth was created to
explain why the sky stays up instead of falling to the earth, there is something there that
resonates with the false feminine ideal of the “Angel of the House” who suffers in silence
and continues carrying all that weight so that others don’t have to.
I wanted to communicate that burden . . . what it feels like to endure under pressure . . .
and then to shatter the illusion. Atlas is a myth. Somewhere along the line of history we
made it up, telling ourselves that ultimate strength lies in holding up unbearable weight.
I wanted my sister to know that I love her for all the weight she carries every day—the
burdens that others don't see—and yet at the same time I wanted to convey the truth
that such endurance is not a fate carved in stone. No one is truly condemned to shoulder
the sky until they simply can’t take it anymore. There is hope to be found in shaking off
that myth and letting go of unrealistic and unnecessary expectations.
Whether or not I succeeded in that endeavor. . . . I’ll leave that to the reader to decide.

VOLUME VIII | 143

Nicole Dayton

Honoring Womanhood
The Creative Works of Elinor Dunsmuir
Minerva Teichert Award Winner 2021

T

he weight of the December rain droplets on an
afternoon in Victoria, British Columbia wasn’t quite as heavy as
the anticipation I felt towards my callback to the BYU School of
Music, less than a month away. My family excursion to Canada was meant
to be an escape, yet the familiar fear of rejection had obtained an unwelcome passport into my mind. Little did I know, the inspiration I needed
was lying behind the wooden doors of the Craigdarroch Castle, in the life
of the underrepresented female composer, Elinor Dunsmuir.
Emily Elinor Dunsmuir (1887–1938) was born to an exceptionally
wealthy family in Western Canada during the industrial revolution.
Growing up, she and her sisters were regularly immersed in artistic
practices, which led to her musical studies in New York City, Dresden,
and Leipzig. Throughout her life she composed a myriad of works: two
fully orchestrated ballets, an operetta, dozens of art songs, music theatre
pieces, solo piano music, and other chamber music, none of which were
published until 2018. In 2012, her manuscripts were purchased from Dunsmuir’s great-niece by the Craigdarroch Castle Society. Elizabeth Gerow,
a soprano from the Victoria Conservatory of Music, published and performed these art songs available now in the public domain.
The text of “Imagination” is based on a poem originally written in Chinese, set by Dunsmuir to a mysterious composition of jazz and pentatonic
harmonies. The text speaks of a young girl, hard at work in “her solitary
chamber.”1 Her work is halted by the sound of a jade flute, enveloping her
in a deep reverie of the sound of a young boy’s voice. As she peers through
papered windows, the shadow of the orange tree enters and “she imagines
that somebody has torn her silken dress.”
1 Dunsmuir, Elinor. “‘Imagination.’” The Life of Elinor Dunsmuir As Seen through Her
Music, edited by Nicholas VanGiesen and Elizabeth Gerow, 2018.
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Though the young girl’s “work” is not clarified, the end of the text
suggests she is a poor textile artisan. Distracted by the jade flute, a symbol
of beauty and wealth, she imagines a young boy, suggesting her desire for
freedom and status in her society. The tearing of the silk dress is ambiguous; however, assuming her status, the silk dress is not hers, but one she is
creating for an individual of higher, wealthier status.
Perhaps Dunsmiur chose to set this text as a statement suggesting the
oppression of women throughout world history. Her life as a female composer may have very well felt a “solitary chamber”: having a desire to share
creative perspective with the world, yet being confined by the limitations
of a male-dominated society. She may have felt that her musical compositions provided her only escape, yet they went completely unrecognized
at the time.
Some of the greatest creative works by women are hidden from
the narrow eyes of the world. And many will never be seen. This does
not undermine their quality and value. The works of Canadian Elinor
Dunsmuir serve as a representation of women throughout the world,
published and unpublished, whose creative works should be honored,
discovered, and shared.

Watch the Performance:
https://youtu.be/HyO4TfvlcOU

Nicole Dayton
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Harriet Norcross

The Giver
When all you have you give away,
You open your hands to find
They’re empty.
Perhaps it’s the way I was raised—
The culture of being a woman.
Perhaps it’s something I caught from the movies—
That if you give someone everything,
They will give you love.
Well, it isn’t like that.
I draw cups of water for everyone from my well.
Ladle after ladle,
Spooning generously into their bowls,
Spilling over
In my exuberance.
Offering one more mouthful,
Again and again.
When I reach back in, once more,
I scrape the bottom,
Come up with mud
And find the bottom of the well is dry.
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When you give and give
Almost urgently
Almost desperately
And no one gives back,
What do you do?
When you’re left feeling hungry,
Stomach growling,
Eyes full.
When you’ve gone so long in giving,
You’ve forgotten you’re supposed to receive.
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Quit Watching Me
Oil Painting by Madeline Lytle
I spent an entire summer working at a camp in the mountains of Northern
Utah, where I was constantly surrounded by aspen trees. Their eye-shaped
markings made me feel watched everywhere I went.
During this time, I also felt very watched and judged by the people in
my life when all I wanted was some peace and privacy.
But I quickly learned that eyes watching me could be protective and
loving, and the knowledge that I’m not alone soon became my greatest
comfort instead of my worst fear.
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Maryn J. Rolfson

Empty Belly Home
He moved in a few boxes each day
He didn’t unlock the basement door and creep down the steps and look
for the cellar until his furniture made footprints in the carpet
His fingers slid over the mantel and the house shrieked
“I wouldn’t do it if it didn’t make you so angry.”
I didn’t know how to follow this line then and I still don’t
Despite my protest he painted
Lavender bruises on my chest, my neck, my lips
Ownership
So that each time my ghoulish lips part, the deed signed in his affection
is renewed
He spent saffron afternoons there
Unpacking
Playing hooky and lining up his home cassette tapes chromatically
Scratchy memories and him swaddled in my warm walls
He won’t stop until I say the magic word
Make him my father figure
He never had his own father, so go figure
But I have to spit it out or he won’t stop
And the house ached to be lived in! So this was bearable
For a week or two, he was content exploring the upstairs, but he soon
grew restless and demanded the key to the basement
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Refusal begat resentment, resentment begat a body like a battering ram
against the door, over and over and over and over and over
Every night
The hinges groaned
The cogs in the lock began to unwind
The screws started to sweat
Explosive urgency, until the pipes beneath his sneakers burst and euphoric
exhaustion flowed free
I wanted to be lived in. Was this being lived in? He dreamed with his back
to the wall, and the wind whipped through the shingles and the broken
pipes dripped beneath the floorboards and the domestic philharmonic
crooned, “was this being lived in?”
“For now,” I settled down and sighed his coffee skin in, and back out
He shut off the gas, the water, and the electricity
Empty belly home
“It’s just my opinion”
Every night
Over and over and over and over
And over until one night, fingernails scrapped brass and the cogs clicked
and the door opened
He found what he was looking for in the cellar
—
November came and so did a carpenter
He stepped gingerly through the frame and surveyed
the structural damage
Fear not, little house!
He had brought a monkey wrench for busted pipes
A flathead screwdriver for loose hinges
Sandpaper and milky paint for scuffs in the door
Gorilla glue for cracked shingles
A shiny brass lock
And an industrial-sized cobalt container for every couch and cassette
tape left in the house
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He got to work and I shut my doors to visitors
Windows open and shutters closed
Floating through doorways while he gutted the basement
A flame in the hearth, the first one in five months
The chimney coughed up ink, then a chalky haze
Burning, billowing
Consuming
Consummating the ignition of an adulterated bond
I don’t need to be a victim twice
With the Balm of Gilead he oiled every hinge, cog, and screw
—
“A new heart will I give you, and a new spirit will I put within you: and I
will take away the strong heart out of your flesh.” (Eze. 36:26)
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Cut Along the Dotted Line
Collage by Chloë Robinson
The compositional jumble indicates the number of people who my trauma
affected. They try to relate to me, but their perspectives ultimately swallow my simple, pale blue story.
I enjoy the connection to construction-paper crafts I did when I was
younger; my mom says the trauma made me grow up very quickly.
I connect most to the central photo; after the trauma, I felt like a
sculpture on display. It made me angry that well-wishers thought they
knew me well when they only cared to know about one day in my life.
In this way, I become the artwork itself; the processes of cutting,
pasting, and writing indicate the development of my identity and the
stitching indicates the traumatized, ruptured, clichéd self that is apparent
to most people.
Materials: clippings, ballpoint pen, and yarn on Bristol board
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Madeleine Montgomery

Star Burning Blue
by Kelly-Marie Murphy
Minerva Teichert Award Winner 2021

D

r. Kelly-Marie Murphy is an award-winning
Canadian composer. Born in Italy in 1964 to Canadian parents,
she spent her childhood on military bases in Canada. She holds
composition degrees from the University of Calgary (BM, MM) and the
University of Leeds (PhD), and has been praised for her beautiful orchestrations and captivating virtuosic writing.1 A quick visit to her website
gives some insight into her sense of humour and confidence: a section,
titled “They Hate Me . . . They Really Hate Me,” is dedicated to featuring
some notable negative reviews she’s received throughout her career.2
Besides our shared Canadian heritage, I feel a deep connection to
Murphy’s musical language. It is bold, innovative, and unapologetic. She
is one of many female composers who I have admired for a long time, and
it has been inspiring to really get to know her style through performing
her work Star Burning Blue. I got to exchange a few emails with her when
I was trying to find a copy of the piece; she was friendly and helpful,
sending me a link to her favourite recording and a score with her personal
markings.
Star Burning Blue follows the growth and destruction of a supergiant
main sequence star. After bursting into existence, the music gradually
becomes more fragmented and jagged as the star gathers more matter.
Finally, the star explodes, after which a haunting middle section depicts
the cold emptiness of outer space. Inevitably, small pieces begin to coalesce
and form a new star.
1 Evan Ware, “Kelly-Marie Murphy,” The Canadian Encyclopedia, last modified December
12, 2013, https://www.thecanadianencyclopedia.ca/en/article/kelly-marie-murphy-emc.
2 Kelly-Marie Murphy,“They Hate Me . . . They Really Hate Me,” Kelly-Marie Murphy
Composer, last modified 2020, https://kellymariemurphy.com/they-hate-me/.
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Murphy takes advantage of the piano’s complete range of notes
and dynamics to help depict the incomprehensible immensity of space.
A variety of rhythmic and musical devices portray the star’s life cycle.
Precise tempo markings, strategically placed accents and syncopations,
frequent meter changes, and dazzling runs all contribute to the work’s
building momentum and boundless energy. While a first listen might give
an impatient, improvisatory impression, every note, articulation, and
tempo has been written with careful detail in the score.
Many technical and musical challenges await performers. Memorization is difficult from the first pages. Finding pulse and momentum despite
the frequently changing meters is essential to understanding the work
as a whole. Unorthodox scales, arpeggios, sudden leaps, and demanding
chords test the pianist’s technique. Balance, colour, sentiment, and timing
must also be carefully considered.
Murphy’s style is certainly unique, but remains approachable in a way
that many might not be able to explain. Most people have surely imagined
at one point or another what it would be like to fly up into outer space,
or have gasped in amazement at the sight of a sky full of distant stars.
With her mastery of the textures and effects the piano can create, Murphy
allows us to feel a little closer to understanding the infinite growth of the
universe.

Watch the Performance:
https://youtu.be/Sd9wFM2cW84

Madeleine Montgomery
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Taylor Johnston

The Political Legacy of
Māori Women and Beyond

T

here once lived a young Māori girl by the name
of Wairaka. She was the daughter of Chief Toroa, head of the Ngati
Awa tribe and captain of the Mataatua waka.1 Chief Toroa, alongside his daughter and people, traveled across the Pacific Ocean to the
land of Aotearoa.2 Eager to investigate, the men left to explore the land,
while the women remained on board. While the men were away, the waka
began to drift away. The women feared being lost at sea but they dared not
touch the paddles, for the paddles were tapu3 to women. Young Wairaka
defied such traditions, took the paddles and shouted to the ancestors, “Me
whakatāne au i ahau!—I must act like a man!” She paddled with all her
might, inspired the other women to join her, and saved the canoe. Because
of Wairaka, her tribe was saved and preserved. Wairaka is remembered as
a courageous and powerful leader, and stands as an inspiring example of
mana wāhine—a woman of power.4 Her legacy continues to be honored
and imitated by modern day Māori women.
Many Māori women have stood at the forefront of their tribes, leading their people in times of trouble, as well as during times of great
prosperity. Although possessing such innate influence, colonization and
modernization has dulled the political power of Māori women. As a
result, Māori women have had to fight with the same courage and vigor
as their foremothers to reclaim their rightful position in the public
1 Waka translates to canoe.
2 Aotearoa is New Zealand.
3 Tapu translates to taboo or sacred.
4 See “The Story of Wairaka,” Living Heritage, n.d.,
http://www.livingheritage.org.nz/Schools-Stories/Owairaka-School-pepeha/TheStory-of-Wairaka; Also Sonja Gardien. “The Meaning of Whakatane,” YouTube, October
24, 2012. https://www.youtube.com/watch?v=Wp9foOnmbyo.
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sphere. Such vigor is evident in the stories of Māori women who propelled New Zealand’s suffrage movement to success, demanded land
ownership rights, and fought for political representation in parliament.
In this paper, I will discuss how Māori women’s participation political movements was their attempt to reclaim their privilege and mana
(power) to be represented and heard in the public sphere. By outlining
such participation, young Māori women can learn from their foremothers as they confront the social issues of their time.

Interdependence: the Māori (Feminist) Worldview
The Māori worldview presumes that the tribe members are a part of a
collectivist and interdependent social system. Based on this pre-colonial
worldview, Māori women were valued and considered sovereign citizens
of their tribes. As Annie Mikaere describes,
The very survival of the whole was absolutely dependent upon
everyone who made it up, and therefore each and every person
within the group had his or her own intrinsic value. They were all a
part of the collective; it was therefore a collective responsibility to
see that their respective roles were valued and protected.
Māori women were not considered objects to be possessed by men, nor
were they confined to the private sphere to solely rear children and tend
to housekeeping. Rather, “the Māori woman was part of a community.
The home unit was part of the whole kainga.”5 Such interdependent structure was evident in how Māori tribes organized familial responsibilities.
For Māori, the definition of whanau6 extended beyond the Western
nuclear structure and embraced all tribe members—mother, father, aunt,
uncle, cousin, grandfather, grandmother, sibling, alike. In such a system,
the voices of men, women, and children were equally valued.7 Furthermore, the interdependent nature of Māori society offered “a degree of
flexibility . . . [enabling] women to perform a wide range of roles, including leadership roles.”8 As depicted in oral histories, Māori women, alongside men, occupied leadership positions of military, spiritual and political
5 Annie Mikaere. “Māori Women: Caught in the Contradictions of a Colonised Reality,”
Waikato Law Review, 1994, http://www.nzlii.org/nz/journals/WkoLawRw/1994/6.html.
6 Whanau means family.
7 Leonie Hayden. “Let’s Not Forget That Māori Women Had the Vote Long before
Europeans Arrived,” The Spinoff, September 19, 2018, https://thespinoff.co.nz/atea/19-092018/lets-not-forget-that-Māori-women-had-the-vote-long-before-europeans-arri ved/.
8 Mikaere, “Māori Women.”
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significance (with Wairaka epitomizing the power of Māori female leaders). Women were critical to the development of Māori society but such
influence was dimmed.

Colonization: The Arrival of Sexism
“Have you ever thought that maybe sexism is a western concept?”9 With
the arrival of European settlers came the dissemination of sexist ideas.
Māori women were disregarded and disempowered, evident in their
exclusion of the Treaty of Waitangi and their removal from Māori myths
and legends.10 When the Māori were in discussions about land rights, the
Crown never approached Māori female leaders, as Kahu Kutia claims,
“because for them, a Māori woman could not be conceivably a leader.”11
Only seventeen women were represented among the five-hundred-andfifty signatories. Emma Espiner asserts, “the signing of the Treaty of
Waitangi marks the point at which Māori women began to be written out
of history.”12 To exacerbate such exclusion, settlers retold Māori myths and
legends incorrectly and according to their misogynistic worldviews. The
settlers exclusively approached Māori men to be informants, and assumed
that the use of gender-neutral pronouns in stories (characteristic of the
Māori language) referred to men. In turn, Western re-tellings of Māori
cosmology shifted “away from the powerful female influence in the stories
and towards the male characters.”13 As Mikaere claims, “Māori women
find their mana wahine destroyed.”14 The Crown’s misogynistic ideas about
women began to infiltrate the Māori worldview.
Unlike pre-colonial times, Māori women were reduced to Western
gender roles of wives and mothers, and were conditioned to remain
9 Leonie, “Let’s Not Forget That Māori Women Had the Vote Long Before Europeans
Arrived.”
10 The Treaty of Waitangi is a treaty which was signed between the Crown and Māori
leaders, on 6 February 1840. It led to the establishment of a British Governor of New
Zealand, and it outlined and recognized Māori ownership of land. It is significant to
Māori people as it ensured that Māori rights would not be ignored. But due to translation
confusions, both the Crown and the Māori understood the treaty differently. This has
led to ongoing challenges between the government and the Māori people
11 Kahu Kutia. “Remembering the Legacy of Aotearoa’s Māori Suffragettes,” VICE,
October 10, 2018, https://www.vice.com/en/article/yw9e9w/has-aotearoa-lived-up-tothe-vision-of-its-M%C4%81ori-suffragettes.
12 Emma Espiner. “The Treaty of Waitangi Was Forged to Exclude Māori Women—We
Must Righ That Wrong.” The Guardian, February 4, 2020.
13 Mikaere, “Māori Women.”
14 Mikaere, “Māori Women.”
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within the domestic space. Any sign of a Māori woman occupying sovereign status was considered immoral and disobedient. Māori men adopted
sexist ideas that led to the subjugation of Māori women. Māori women
began to be viewed as objects to be owned by Māori men and/or sexually and economically exploited by white men. As Espiner notes, “Māori
men . . . used the Pākehā15 system to unfairly leverage themselves above
Māori women.”16 Such leverage was evident during the nineteenth century
when women were denied enfranchisement by the Upper House (New
Zealand’s Legislative Council) at the hand of two Māori members who
objected to the suffragettes’ demands.17 I cannot assume that these two
Māori men were inactive in upholding Māori traditions. However, it is
difficult to believe that they would deny women the vote had they not
believed in the collectivist ideals of the Māori worldview. To counter the
dissemination of sexist ideas, Māori women have emerged as prominent
leaders in major political movements.

Reclaiming Mana: Part One—The Nineteenth
Century Suffrage Movement
Māori women’s participation in the nineteenth century suffrage movement was their attempt to challenge the foreign idea of sexism. Māori
women had been dispossessed of their land, their voice and their mana,
and they were determined to reclaim their power and authority to act in
the public sphere, equal with men.
Māori efforts in the suffrage movement were led by Meri Te Tai Mangakāhia. Unlike pākehā women, Mangakāhia not only appealed for Māori
women to be given the vote, but she also fought for the right to sit in the
Māori Parliament (Te Kotahitanga).18 Demands for female representation
were based on the reality that Māori women had no male relatives to
preside over their family affairs, or in other cases, the women were more
competent than the men. Mangakāhia argued that since Māori women
15 Pākehā refers to individuals of European descent.
16 Espiner, Emma. “The Treaty of Waitangi Was Forged to Exclude Māori Women –
We Must Right That Wrong,” The Guardian, February 4, 2020, https://www.theguardian.
com/world/commentisfree/2020/feb/05/the-treaty-of-waitangi-was-forged-to-excludeMāor i-women-we-must-right-that-wrong.
17 Grimshaw, Patricia, Women’s Suffrage in New Zealand (Auckland: Auckland University
Press, 1972), 69. 16
18 See Kahu Kutia, “Remembering the Legacy of Aotearoa's Māori Suffragettes”; also
“Māori Women and the Vote,” Ministry for Women, August 5, 2019, https://women.govt.
nz/about/new-zealand-women/history/m%C4%81ori-women-and-vote.
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owned land they should have the right to be represented in parliament.
Additionally, Mangakāhia believed that Queen Victoria would be more
responsive to female Māori representatives. Despite resistance from
pākeha and Māori men, the women prevailed. On December 20, 1893,
four thousand Māori women voted for the first time. Māori women had
reclaimed the power to contribute to public and political affairs but this
was just the beginning.

Reclaiming Mana: Part Two—Twentieth Century
Examples
Since 1893, Māori women have continued to be active in political affairs,
continually fighting for the empowerment of the Māori people. Māori
women have focused their efforts on addressing welfare, urbanization,
health, education, and land-loss issues.
In 1949, Iriaka Rātana became the first Māori woman to be elected as
a member of parliament. Despite being burdened with domestic duties,
the premature loss of her husband, and disapproval from other prominent
Māori leaders, she secured “9,069 votes, 6,317 ahead of her nearest revival.”19 She served as a member of parliament for twenty years focusing her
efforts on the welfare of the Māori people.
In 1951, Māori women joined together to form the Māori Women’s
Welfare League, an organization focused on empowering the Māori
people. These women sought to address the lifestyle changes attached to
urbanization afflicting the Māori community. The organization focused
their efforts on improving the position of Māori in terms of health, education, and welfare. The organization was led by Dame Whina Cooper, a
prolific Māori activist.20
In 1975, Dame Whina Cooper led a march of 5,000 protesters to Parliament who were upset with the continuing loss of Māori land.21 Despite
the 1000 km walk, Cooper, at the age of seventy-nine, stood at the front
of the march leading the mass. She presented a petition to the Prime
Minister signed by 60,000 people, demanding control over Māori land.
19 Angela Ballara, “Rātana, Iriaka Matiu,” Dictionary of New Zealand Biography, first
published in 2000, Te Ara - the Encyclopedia of New Zealand, https://teara.govt.nz/en/
biographies/5r7/ratana-iriaka-matiu.
20 “Who We Are,” Māori Women’s Welfare League, n.d., http://mwwl.org.nz/whowe-are/.
21 “Whina Cooper Leads Land March to Parliament,” New Zealand History. Ministry
for Culture and Heritage, n.d., https://nzhistory.govt.nz/whina-cooper-led-land-marchte-ropu-o-te-matakite-reaches-parliament.
162 | A WOMAN'S EXPERIENCE

In 1993, the Māori Women’s Welfare League filed a claim, known as
the Mana Wahine Claim, alleging the Crown had discriminated against
Māori women. They believed the Crown had “deprived [Māori women] of
[their] spiritual, cultural, social, and economic well-being which is protected by the Treaty of Waitangi.”22
In 2018, the government made belated, yet concrete efforts to address
the Mana Wahine Claim. The New Zealand government announced the
allocation of funds to form a “specialist team” who would work with
the Waitangi Tribunal to investigate and rectify the obstacles affecting
Māori women. While many of the original draftees have passed on, Māori
women have continued to fight.23
Despite the drawbacks of being both female and indigenous, these
Māori women have persevered to reclaim their sovereignty. They have
made major contributions and stood at the forefront of political movements fighting for suffrage, reclaiming land, and the improvement of
Māori health and welfare. These modern women have resurrected and
imitated the legacies of their ancient foremothers by also being an active
and unapologetic voice in the public sphere. Young Māori women should
look to their foremothers’ examples, and should likewise continue the
legacy of mana wahine, for there is still much to do.

Reclaiming Mana: Part Three—Twenty-first
Century Women Continuing the Legacy
Even in the twenty-first century, Māori women remain disadvantaged.
Māori women lie well above the national unemployment rate of 4.9 percent, at 12.0 percent (2017),24 Māori women make-up 64 percent of the
female prison population (2019),25 up to 80 percent of “Māori women are
22 Kerensa Johnston, “Discrimination, the State and Māori Women. An Analysis of
International Human Rights Law and the Convention on the Elimination of All Forms
of Discrimination Against Women,” New Zealand Yearbook of New Zealand Jurisprudence,
2005, http://www.nzlii.org/nz/journals/NZYbkNZJur/2005/.
23 “Government Challenge to Mana Wahine,” Māori Women’s Welfare League, January
28, 2020, http://mwwl.org.nz/government-challenge-to-mana-wahine/.
24 “Māori Labour Market Trends.” Ministry of Business, Innovation and Employment,
n.d. https://www.mbie.govt.nz/business-and-employment/employment-and-skills/labourmarket-reports-data-and-analysi s/other-labour-market-reports/Māori-labour-markettrends/.
25 See “Annual Remand Prisoner Population for the Latest Calendar
Years (ANZSOC).” Stats NZ, n.d. http://nzdotstat.stats.govt.nz/wbos/Index.
aspx?DataSetCode=TABLECODE7323; Also, “Crime and Punishment.” stuff, n.d.
https://interactives.stuff.co.nz/2018/05/prisons/crime.html.
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likely to experience family violence” and are “three times more likely to be
killed by a partner than non-Māori,”26 and Māori women are still fighting
for the respect of Māori land.27 Māori women are still affected by the
long-term consequences of colonization, and so younger generations must
continue the fight to restore mana wahine.
Young Māori women can turn to the examples of their foremothers
for strength and guidance as they empower and lead their communities.
By looking to the stories of Wairaka, Meri Te Tai Mangakāhia, Dame
Whina Cooper, and many other Māori female leaders, young women
can be inspired to lead future generations. They can remember that they
come from a long line of powerful female leaders who were unafraid in
the face of opposition and difficulty. They can remember the collectivist
values of the Māori society. And ultimately, they can feel the support of
their foremothers beyond the veil. Echoing Professor Ngahuia Te Awekotuku’s counsel, young Māori women can imagine the words of their
foremothers, as if Wairaka was shouting across the sea, “Never give up,
never, never give up . . . even though you can’t see us we are there for you.”28

26 Leigh-Marama McLachlan. “‘Every Day I Was Beaten’—Māori Women Three Times
More Likely to Be Killed by Partner.” RNZ, March 1, 2020. https://www.rnz.co.nz/news/
te-manu-korihi/410738/every-day-i-was-beaten-M%C4%81ori-women-three-times-mor
e-likely-to-be-killed-by-partner.
27 Charlotte Greenfield, and Praveen Menon. “In New Zealand, Young Māori Women
Lead the Battle for Indigenous Rights.” Reuters, August 11, 2019. https://www.reuters.
com/article/us-newzealand-politics-M%C4%81ori/in-new-zealand-young-mori-womenlead-the -battle-for-indigenous-rights-idUSKCN1V1049.
28 He Tohu. “Hopes for the Future of New Zealand Women.” YouTube, June 5, 2017.
https://www.youtube.com/watch?v=51Td5w_nXuw.
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Alexah Coon and Grace Tanner

Pièce pour 2 Harpes à
Pédales by Marcelle Soulage
Minerva Teichert Award Winner 2021

S

o many talented female musicians and composers have been ignored throughout the centuries. Wolfgang A. Mozart
may be a common household name, but very few people know about
his sister Nannerl, who was a talented musician in her own right. Fanny
Mendelssohn, the sister of Felix Mendelssohn, would publish scores using
her brother’s name so they would sell. Marcelle Soulage, a female french
composer, also falls into the ranks of forgotten women. We are striving to
advance and honor her creative work and give this talented composer the
recognition she deserves by performing and recording her composition
Pièce pour 2 Harpes à Pédales.
While working in the International Harp Archives housed in the
BYU library, I came across an old score of Pièce pour 2 Harpes à Pédales by
Marcelle Soulage. It looked like an interesting harp duet, so I searched for
it on many music databases, as well as YouTube, and could not find any
recording of it to listen to, professional or otherwise. So I played through
a bit of each part and was dying to hear them together. After reaching out
to Grace Tanner to play together, we soon started learning our parts and
rehearsing weekly, slowly hearing more and more what the piece sounded
like as a whole with each rehearsal.
Marcelle Fanny Henriette Soulage (1894–1970) taught at both the
Conservatoire de Paris and the Conservatoire d’Orleans as a professor
of music theory and piano. She would often publish her works under the
male pseudonym Marc Sauval, including two of her orchestral pieces,
“Valse” and “Minuet.” She wrote several chamber pieces, as well as numerous harp, keyboard, vocal, and choral compositions. Despite being such a
prolific composer, so many people have never heard of her. Some of her
music, such as this harp duet, doesn’t exist in recorded form, and some
may only have one or two recordings.
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Unfortunately, stories like this are not uncommon. There are composers from around the world whose music does not get played, recognized,
or recorded, and their work is forgotten. Soulage is one such composer.
She was also another woman composer who felt the need to use a man’s
name in order to get her work to sell.
We are striving to advance and honor the creative work of women by
performing and recording Soulage’s harp duet, Pièce pour 2 Harpes à Pédales.
This piece is wonderful to play and listen to, and we have now performed
it in two of BYU Music’s live streamed concerts. We also intend to create
a professional recording of the piece and reach out to organizations such
as the American Harp Society and Harp Column in order to increase
awareness of Soulage and her other compositions for the harp within the
harp community. Soulage is an incredible composer who deserves to be
known and remembered, and whose music deserves to be heard.
—Alexah Coon

Watch the Performance:
https://youtu.be/2JmBUWZJ4v8

Grace Tanner (left) and Alexah Coon (right)
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Mary and Child
Oil Painting by Madeline Lytle
Beautiful works of stained glass populate churches and cathedrals almost
everywhere, depicting stories and moments of importance in the life of
Jesus Christ and the lives of the saints.
For me, something always felt impersonal about the stoic and expressionless figures on the windows. This faux stained glass window feels
almost alive, and the realness and expression of the subject tells a beautiful and relatable story of motherly love.
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KAYLA BACH

is a senior from Southern California studying sociology, with minors in
political science and global women’s studies. She enjoys reading poetry,
spending time with family and friends, and traveling to new places. She is
also the cofounder of the “Seeking Heavenly Mother” project. She will begin her master’s degree in theological studies at Harvard Divinity School
this fall.

OLIVIA ELLIOTT

is a junior majoring in communications. She took a global women’s studies class and developed an interest in journalism. She enjoys writing and poetry, especially journaling, which has uplifted her life in multiple ways through sharing experiences with herself and others.

AMY EPPS

is a senior majoring in interdisciplinary humanitites and minoring in global women’s studies. She loves learning about different cultures and is
passionate about social issues and women’s rights. She believes that the
arts have the power and influence to impact people for good and that they
can be used to promote a better world.

ALLISON FOSTER

is a graduate student in the comparative studies master’s program at BYU,
with an emphasis in art history. She completed her undergraduate degree
at BYU in 2020, majoring in art history and minoring in global women’s
studies. Allison believes in the didactic power of art, and that studying
the humanities teaches you how to love people. She loves to cook, bake,
and eat.

ANELA HANSEN

loves the stories of women, particularly migrant women, and thinks that
we all grow through hearing them. She is an avid water drinker, a Model
UN aficionado, and is always working on improving her posture.

KYLA HILL

grew up in Salem, Utah, but now lives in Provo with her husband, Tanner.
She is a junior studying editing and publishing and theatre arts. She served a mission in the Canada Calgary Mission from 2017–2019. When she’s
not editing, she enjoys participating in musical theatre, baking sourdough
bead, crocheting, and traveling with family.
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SOPHIE HIRTLE

has livied in the Pacific Northwest for most of her life—moving to Utah
was difficult. As a student of comparative literature, she has seen the connecting power of literature, espescially in divisive times. That is why she
is proud to be a member of AWE’s editorial team.

ABBY KNUDSEN

is a senior in the editing and publishing program at BYU and is an intern
for the Religious Studies Center. In her spare time she enjoys reading all
types of books and writing young adult novels.

ALEX MARSHALL

is a junior from Phoenix, Oregon. She is majoring in English with an emphasis on creative writing. She is also pursuing minors in global women’s
studies and ballet. She is a dancer for BYU Theatre Ballet.

RABBECCA TORRES MOAK

is originally from the North Short of O’ahu. She is an undergratudate majoring in psychology and minoring in global women's studies. She loves
hiking, swimming, and basically anything outdoors; more often than not,
you’ll catch her with her camera. Her favorite thing to do is to learn about
new perspectives.

HANNAH MORTENSON

is a senior in the editing and publishing program with a deep love for the
Oxford comma. When she isn’t pouring through the Chicago Manual of
Style, she loves learning graphic design, weightlifting, playing card games
with friends, hiking, and eating all the tacos she can find.

HARRIET NORCROSS

is a pre-law senior in the BYU journalism program. She enjoys learning
about current world issues and events, practicing French, writing poetry,
and watching films through BYU International Cinema.

MACKENZIE PAGE

is basically a Disney princess, or so she’s been told. She loves singing, being happy, and wearing pretty clothes. She is a feminist who can confidently do anything she puts her mind to!
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ELIZA PETERSON

is a junior from Pennsylvania studying sociology, art, and design thinking.
She hopes to lift other people through her work, whether that be through
research, artwork, or innovative ideas. She is most likely to be found standing in the middle of a sidewalk taking in the mountains.

MARYN J. ROLFSON

is a senior from Alberta, Canada, who is studying psychology, sociology,
and global women’s studies. One day, she plans on practicing public interest or immigration law. After serving a mission in Ecuador, she developed a desire to study the intersections of trauma, race, citizenship, and
gender, and to work with immigrant women and families. In her spare
time, she enjoys hiking, karaoke, feminism, and drinking maple syrup in
her igloo.

KASSANDRA SCHREIBER

is a graduate student in BYU’s comparative studies program. She enjoys
film, thinking about liminality, and space metaphors.

MADSYN SELPH

is from Columbus, Ohio, and is studying sociology and global women’s
studies. She is passionate about issues pertaining to women’s health and
education and hopes to have a career as a professional social justice warrior. She loves hiking in southern Utah, espescially Zion National Park.
She has an ambition to break a world record (although she hasn’t got the
slightest clue which one it will be).

HANNAH SNARR

is a junior from the Washington DC metro area. She is a French major
with minors in women's studies and TESOL who is committed to promoting education equity, specifically in literacy and writing. She is an avid
painter, musician, reader, poet, and an aspiring public school teacher.

EMLYN SWATZBERG

is graduating from BYU this semester (April 2021) with a degree in public
relations. She is from Vancouver, Canada, and loves everything involving
the outdoors, even if it’s raining. She also loves reading, writing, and her
family, and is passionate about social justice.
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EMMA TAYLOR

is an editing and publishing major at BYU. She is minoring in global women’s studies and creative writing. Emma is passionate about amplifying
women’s voices and is espescially interested in the stories and experiences
of women of color and people in the LGBTQ+ community. In her free
time she enjoys dancing, watching hockey, and destroying her roommates
in Foosketball. Emma has recently been caught in an oatmeal fervor and
can often be found enjoying a bowl of Apples & Cinnamon Quaker oats.

MADDISON TENNEY

is a writer, artist, and activist. She’s found a home within AWE and the
Global Women's Studies Department, and a deep sisterhood with the women in her courses and on campus. She loves hosting happy dinners with
her people, discovering new artists, and crafting connections with new
friends!
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ON THE COVER:
Hope, oil painting by Madeline Lytle
Created midsummer of 2020, this painting is a personal response to
the global coronavirus crisis and the national race crisis. The feelings of
helplessness and despair that came with these nation-wide conflicts were
crippling. Through my faith I was able to find hope, something to cling
onto and rely on during the most turmoil I have ever experienced. This
hope allowed me to pull back a curtain and see with an eternal perspective, internalizing the knowledge that this, like all things, will pass.

